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For Sandy 



Et miror quis diabolus portavit illuc legem Machometi ... 

- William of Rubruck, 1255 

... and so those [Tatar] infidels have taken possession of the Northern Country. 
And since they have taken control of it they have not forced change upon the 
Community of this [final] Prophet, nor do they order the people to alter their reli
gion; for there is no religion among them that requires this. Thus the people of 
this Community remain in their country as they were, except that dominion alone 
has departed from them. So there is benefit in those infidels for the Community 
of this Prophet (may God bless and keep him); and this is so because they have no 
religion that is incompatible with the religion of this Community, and their inter
mingling with this Community is what is inducing [those infidels] to enter into it. 
And so, after all, they are reckoned among its people, and lands of other infidels 
are being added to those countries they have already conquered. Therefore, in the 
end, the lands of this Community have expanded ... 

-Ibn an-NafIs, 1270 

Among the instruments of Muhammadan propaganda at the present time, it is 
interesting to note the large place taken by the folk-songs of the Kirghiz, in which, 
interwoven with tale and legend, the main truths of Islam make their way into the 
hearts of the common people. 

- T. W. Arnold, The Preaching ofIslam, 1896 



Contents 

List of Tables IX 

Acknowledgments XI 

Abbreviations xv 
Introduction 3 

The Religious Environment: Worldview, Ritual, 
and Communal Status 17 

Islam and Conversion 17 
Indigenous Religion in Traditional Inner Asia 27 
Islamization in Inner Asia 51 

2 The Historical Setting: Baba Ttikles and the Conversion 
of Ozbek Khan 67 

Islamic Antecedents in Western Inner Asia 72 
The Conversion of Ozbek Khan 90 
The Conversion of Ozbek Khan in the Account 

of Otemish l:IajjI 142 

3 Conversion Narrative and Religious Meaning, I: The Setting 159 
Story, History, and Religious Meaning 

in Conversion Narrative 160 
Debate and Contest 167 
Ritual Intrusion and Displacement 179 

4 Conversion Narrative and Religious Meaning, II: The Drama 231 
Baba Ttikles and Shamanic Narrative 232 
The Oven-Pit: Ordeal, Sacrifice, and Sacred 

Enclosure in Forging a Community 243 
Displacement and Assimilation 290 



viii Contents 

5 Baba Ttikles in History and Genealogy 321 
The Hero of the Conversion Narrative: Baba Ttikles 323 
Edigti and the Noghay Horde 336 
Reworking the Account of Otemish l:IajjI: 
~bd al-Ghaffar Q"ir"imI in the Eighteenth Century 352 

Making Sense of Diverse Traditions: A New Account 
from Khorezm in the Eighteenth Century 366 

Baba Ttikles and the Full Genealogy of Edigti: Tatar 
Historiography, Bukharan Hagiography, and Russian 
Heraldry 381 

6 Baba Ttikles in Epic Tradition and Folklore 409 
The Epic Tale of Idige 411 
Baba Ttikles' Role in the Tale of Idige 420 
Baba Ttikles and the "Noghay Epic" 435 
Baba Ttikles as a "Nativized" Bringer of Islam 442 

7 Baba Ttikles and the Uses of Sacred Origins 491 
Baba Ttikles and Legends of Origin: Parallel Structures 

and Themes 492 
The Mythic and Narrative Development of Saba Ttikles: 

Reconstructions and Parallels 506 
Religion and the Articulation of Communal Identity 

in Islamic Inner Asia 516 

Appendix 1 Otemish l:IajjI's Account of the Conversion 
ofOzbek Khan: Text 533 

Appendix 2 Otemish l:IajjI's Account: Translation 
and Commentary 541 

Appendix 3 An Eighteenth-Century Khorezmian Account 
of the Conversion of Ozbek Khan: Text 567 

Bibliography 575 

Index 617 



List of Tables 

5.1. The Genealogy of Edigii and Baba Tiikles 
According to Historical and Epic Accounts 

5.2. Some Russian and Central Asian Genealogies 
Stemming from Edigii 

Key to Map (page 425) and Table 6.1. 
Versions of the Idige Tale Featuring Baba Tiikles 

6.1. Narrative Elements in Versions of the Idige Tale 
Featuring Baba Tiikles 

7.1. Recurrent Motifs in Historical Legends of Origin 
and Tales of Baba Tiikles 

386 

388 

424 

426 

508 



Acknowledgments 

My work on this book in a sense dates back to the final weeks of 1983, 
when I first examined the lone accessible manuscript of btemish BajjT's 
work in Tashkent and read and transcribed the conversion narrative; I 
returned to the narrative only in late 1987, for a conference paper, and 
since then a series of revisions, frequently interrupted by other pro
jects, has produced the present study. As my thinking about this narra
tive and its implications developed, a number of friends and colleagues, 
too numerous to mention, helped and contributed to the final product, 
whether by reading earlier drafts, by answering specific inquiries, or by 
suggesting new directions to consider, in the course of wide-ranging 
discussions whose connection with the present work became evident 
only much later. My appreciation of how much I have profited from 
their insights removes any pretense that this study might be regarded as 
the product of my efforts exclusively. 

I am especially indebted to Yuri Bregel, not only for his longstanding 
guidance and support, but for his interest in this particular project and 
his helpfulness in reading through several preliminary versions; many 
thanks are due also Larry Clark, who also read parts of several drafts and 
offered much-needed encouragement and guidance. Through conversa
tions or correspondence, several colleagues have enriched my work on 
this study in important and substantive ways, whether in specific diffi
culties or in sharpening my research and analysis; my thanks go to Oleg 
Akimushkin, Gustav Bayerle, Peter Golden, Jo-Ann Gross, Gyorgy Kara, 
Robert McChesney, Jiirgen Paul, Nazif Shahrani, Denis Sinor, Maria 
Subtelny, Timur Beisembiev, and VIi Schamiloglu. Among my students, 
I am particularly grateful to Allen Frank, David Tyson, and Bill Wood, 



xii Acknowledgments 

who aided me enormously in bibliographical matters and also raised or 
reinforced important elements of the arguments developed here. 
Needless to add, I alone am responsible for all errors and omissions in 
the book, and for the views and arguments sustained in it. 

I am also greatly indebted to the friends and colleagues who have 
helped me so unstintingly during my research trips abroad to Central 
Asia and India. Special thanks are due my colleagues who made my work 
at the Institute of Oriental Studies in Tashkent so fruitful during my two 
visits, in particular Dr. Buri Akhmedov, Dr. Dilorom lusupova, Dr. 
Muzaffar Khairullaev, Dr. Qivamutdin Munirov, Dr. Asom Urunbaev, 
Dr. Orif Usmon, and the late Dr. Elena Poliakova; the Institute also kind
ly provided me with a microfilm of Otemish l:!ajjI's work, which greatly 
facilitated my research. I am also grateful to Dr. Botirbek Hasanov for his 
aid during my work at the Institute of Manuscripts in Tashkent, and to 
Dr. Bakhtiyar Nazarov for his considerable help in arranging my second 
trip to Central Asia. My work in India, to some extent less relevant to the 
present study, nevertheless contributed in important ways: special thanks 
go to Mr. N. B. Inamdar at Osmania University in Hyderabad; Dr. A. R. 
Bidar and Mr. Atiqur Rahman at the Khuda Bakhsh library in Patna; Mr. 
Akbar Ali Khan Arshizadah of the Raza Library in Rampur; and Dr. 
Awsaf Ali of the Indian Institute of Islamic Studies in New Delhi. 

My initial trip to Tashkent in 1983-84 was made possible by a grant from 
the International Research and Exchanges Board; a second trip in 1991 was 
funded by grants from IREX and the American Philosophical Society. For 
materials uncovered in Indian collections I am grateful to the Indo
American Fellowship Program of the Council for International Exchange 
of Scholars, which funded my work in India during the summer of 1988. 
Fellowship support from the National Endowment for the Humanities 
facilitated completion of this work as well as the preparation of further 
studies devoted to other conversion narratives not explored in depth here. 

Finally, I wish to thank the Staatsbibliothek zu Berlin-Preussischer 
Kulturbesitz, Orientabteilung, which provided a microfilm of the manu
script that turned out to include the important account of Nurullah 
KhorezmI. 

As this book was well into production, I received in April 1993 a copy of 
the publication, announced in 1990 (see Chapter 2, note 185), of the 
Tashkent manuscript of btemish l:IajjI's work, prepared by the late V. P. 
Iudin (Utemish-khadzhi: Chingiz-name. Faksimile, perevod, transkriptsiia, 



Acknowledgments Xlll 

tekstologicheskie primechaniia, issledovanie V. P. Iudina; Podgotovila k 
izdaniiu Iu. G. Baranova; Kommentarii i ukazateli M. Kh. Abuseitovoi 
[Alma-Ata: Gylym, 1992]). The work contains Iudin's Russian translation 
and transcription (into the Cyrillic script as adapted for the modern 
Qazaq literary language in Soviet times) of the entire text, facsimiles of 
the manuscript, textological notes, and indexes prepared by M. Kh. 
Abuseitova; it includes also a reprint of Iudin's article, "Ordy: belaia, 
siniaia, seraia, zolotaia ... " (cited in Chapter 2), as well as three previ
ously unpublished studies by Iudin based on btemish HajjI's work, a 
brief introduction by Iudin's wife, Iu. G. Baranova, and a foreword by 
the editor-in-chief, B. A. Akhmedov. 

Iudin devoted no special attention to the conversion narrative that is 
our central focus here; his understanding of the text is for the most part 
in accord with my own interpretation, with two substantive exceptions: 
(1) he treats the term I have taken as representing the word "qoruq" dif
ferently, but unfortunately gives no explanation for his reading; and (2) 
he offers a somewhat different understanding of the drinking ceremony 
described in the narrative, one that is entirely plausible and perhaps 
preferable to my own. However, Iudin's textological notes, as published, 
are far from complete, dealing for the most part only with textual emen
dations rather than lexica-semantic questions, and it appears that the 
materials he left at his death may likewise offer few clues as to his under
standing of particular terms; Baranova's introduction mentions a lexicon 
prepared for the text by Iudin, apparently with attention to syntax and 
usage, but this remains unpublished, and in any case it is usually only 
from his translation that we may judge how he interpreted a given term. 
In all fairness, however, Iudin has dealt with the entire text, and not 
merely the small part of it discussed here. 

I have sought, for the present work, to incorporate Iudin's interpreta
tion of these two problematic issues, and of other textual points he raises, 
in my notes to the text and full translation of the conversion narrative 
(Appendixes 1 and 2), but with few exceptions I have not added further 
notes in Chapter 2 regarding his analysis of the work as a whole or his use 
of the work as a historical source; of special interest in this regard is his 
discussion of the tradition of "steppe oral historiography" (pp. 57-75), 
which includes a discussion of several names that figure in btemish 
HajjI's account of bzbek Khan's rise to power. 

Iudin worked, of course, as have most researchers, without access to 
the Istanbul manuscript of btemish HajjI's work; unfortunately he was 



XIV Acknowledgments 

also unable to consult two published works useful in analyzing the text 
(CAbd al-Ghaffar Qi"ri"mi's history, based in part on btemish I:Iajji's work, 
and the study of Mustafa Kafah, who was able to consult the Istanbul 
manuscript), and both the philological analysis included in the pub
lished work, and the historical commentary as well, are far from exhaus
tive and in general are disappointing. This new publication is thus by 
no means the final word on btemish I:Iajji's work. Nevertheless, Iudin's 
efforts, and those of his colleagues who prepared his work for pub
lication, promise to make btemish I:Iajji's work widely accessible to 
scholars for the first time and, as such, mark a significant step forward in 
the study and appreciation of this remarkable source. 



Abbreviations 

AEH 

AEMA 

AN 

BSO(A)S 

CAT 

CHIr 

ED 

El', EF 

EIr 

ERE 

CAL(S) 

Acta Ethnographica Academiae Scientiarum 
Hungaricae 

Archivum Eurasiae Medii Aevi 

Akademiia Nauk 

Bulletin of the School of Oriental (and African) 
Studies 

Central Asiatic TournaI 

Cambridge History of Iran 

(Clauson, see Bibliography) 

Encyclopaedia of Islam, 1st & 2nd eds. 

Encyclopaedia Iranica 

Encyclopedia of Religion and Ethics 

Carl Brockelmann, Ceschichte der arabischen 
Litteratur (6 Supplement) (Leiden: E. J. Brill, 
1937-42 [Suppl.], 1943-49 [revised editions of 
vols. 1-2]) 



xvi Abbreviations 

GRVL 

HJAS 

HUS 

iA 

IOAIE 

IVAN Uz 

Izd-vo 

JA 

JAH 

JAOS 

JRAS 

KCsA 

KSz 

LOIVAN 

PIA 

PIAC 

Storey, PL 

Glavnaia Redaktsiia Vostochnoi Literatury 
(Moscow) 

Harvard Journal of Asiatic Studies 

Harvard Ukrainian Studies 

islam Ansiklopedisi 

Izvestiia Obshchestva arkheologii, istorii, i etno
grafii pri Imperatorskom Kazanskom universitete 

Institut vostokovedeniia Akademii nauk 
Uzbekistana (formerly IVAN Uzbekskoi SSR) 

Izdatel'stvo [Publisher] 

Journal asiatique 

Journal of Asian History 

Journal of the American Oriental Society 

Journal of the Royal Asiatic Society 

Korosi Csoma Archivum 

Keleti Szemle 

Leningradskoe otdelenie Instituta vostokovedeniia 
AN SSSR (Now Peterburgskii filial Instituta vos
tokovedeniia Rossiiskoi Akadamii nauk) 

Papers on Inner Asia 

Permanent International Altaistic Conference 

c. A. Storey, Persian Literature; A Bio-bibliographi
cal Survey (London: Luzac, 1927-) 



Storey-Bregel', PL 

PSRL 

REI 

RHR 

SAA 

sF. 

Sochineniia 

SPb 

SVR 

Tiz 

TMEN 

TVOIRAO 

UAI 

WZKM 

ZVOIRAO 

ZDMG 

ZAS 

Abbreviations XVII 

Ch. A. Stori, Persidskaia literatura; Bio-bibliogra
ficheskii obzor, ed. & tr. Iu. E. BregeI'; 3 vols. 
(Moscow: GRVL, 1972) 

Polnoe sobranie russkikh letopisei 

Revue des etudes islamiques 

Revue de l'histoire des religions 

Soviet Anthropology and Archeology 

Sovetskaia etnografiia 

(BartoI'd, see Bibliography) 

St. Petersburg 

Sobranie vostochnykh rukopisei Instituta vostokove
deniia AN U zSSR 

(Tizengauzen, see Bibliography) 

(Doerfer, see Bibliography) 

Trudy vostochnago otdeleniia Imperatorskago 
Russkago Arkheologicheskago Obshchestva 

Ural-Altaische lahrbiicher 

Wiener Zeitschrift fUr die Kunde des Morgenlandes 

Zapiski vostochnago otdeleniia Imperatorskago 
Russkago Arkheologicheskago Obshchestva 

Zeitschrift der Deutsche Morgenliindische 
Gesellschaft 

Zentralasiatische Studien 



ISLAMIZATION 
AND 

NATIVE RELIGION 
INlHE 

GOLDEN HORDE 



Introduction 

In 1253, the Franciscan friar William of Rubruck encountered Muslims 
where he may well not have expected, and certainly did not wish, to find 
any. Rubruck was acquainted with the Islamic world, having spent con
siderable time in the Middle East in the course of the French king Louis 
IX's crusade in Egypt and Palestine; but in 1253 he was traveling, at 
Louis' behest, through the lands of the Mongol khan Batu in what was to 
become known as the Golden Horde, on his way to the court of the 
Mongol Great Khan, Mongke. It is possible that even before his depar
hue, the friar had heard reports of "Saracens" in Batu's realms from ear
lier travelers, but much of the world through which he journeyed was vir
tually unknown to his contemporaries. In any case, in his report to King 
Louis, completed most likely in 1255, Rubruck noted the presence of 
Islam and Muslims in the lands of the Golden Horde, including three 
noteworthy comments that at once evince his dismay at finding his own 
faith's chief rival there, and at the same time nicely encapsulate for us 
sentiments that have dominated popular and scholarly attitudes toward 
Islam in the Inner Asian world down to our times. 

Of Berke, Batu's brother, whose accession to the throne in 1257 was to 
mark the first official "establishment" of Islam in a Mongol state, Rubruck 
wrote, "he makes himself out to be a Saracen";1 and like Rubruck, a host of 

I. Peter Jackson, tr., The Mission of Friar William of Rubruek: His Journey to the Court of the 
Great Khan Mongke, 1253-1255 (London: The Hakluyt Society, 1990), p. 127 and n. 2; cf. the 
translation "by a nun of Stan brook Abbey" in Christopher Dawson, ed., The Mongol Mission 
(London: Sheed and Ward, 1955), p. 124: " ... he pretends to be a Saracen." For the text, see 
Anastasius Van den Wyngaert, ed., Siniea Franeiseana, I: Itinera et relationes {ratrum minorum sae
euli XIII et XIV (Quaracchi-Florence, 1929), p. 209: Est alius qui dieitur Berea, {rater Baatu ... et 
iUe faeit se sarracenum, et non pemzittit in curia sua comedi carnes porcinas. 
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Western travelers, observers, and scholars, doubting the "seriousness" of 
Muslims in this "exotic" world, have made an assumption of "light" or "nomi
nal" Islamization a cardinal feature of most approaches to Islam in Inner Asia. 

Of the Bulghars of the Volga, whose Inner Asian state had adopted 
Islam already in the tenth century but was a victim of the Mongol advance 
in 1237, Rubruck complained that they "are the very worst kind of Sara
cens, clinging more firmly to the law of Mohammed than any others'? 
and like Rubruck a similar host of Western observers, when the error of 
dismissing Islam there as merely superficial became clear, has resorted to 
dismissing the "quality" of Islam in Inner Asia, falling back on the all-too
familiar Western motif of fanatical Islam. 

And regarding the same Bulghars, whose land was held to be not far 
from the fabled "Land of Darkness" and lay, as Rubruck noted, another 
five days' journey north of Batu's encampment, the friar gave voice to an 
underlying bewilderment that unfortunately has not been much improved 
upon in more recent treatments of the spread of Islam in Inner Asia: "I 
wonder," he wrote, "what devil carried the law of Machomet there."3 

Much could be written, and ought to be, about the misconceptions 
and inappropriate assumptions about Islam among Inner Asian peoples, 
both in history and at present. In a sense a persistent fear and hostility 
toward Islam that color both scholarly and popular attitudes in the West, 
combined with general unfamiliarity with the Inner Asian world, have 
rendered Islam in Inner Asia the focus of Western hopes (that Inner 
Asian peoples are not very Muslim) and fears (that they are as fanatical as 
all Muslims, after all), both resting on the same general bewilderment 
about the origins, history, and significance of Islam in Inner Asia, as 
reflected in Friar William's comments.4 

Our aim here, however, is not to discuss the ways in which specialists 
on Inner Asia, or on Islam, have continued to show their essential surprise 

2. Dawson, The Mongol Mission, p. 126; tr. Jackson, p. 131; Wyngaert, p. 212: Et illi BulgaTi 
sunt pessimi saTTaceni, fortius tenentes legem Machometi quam aliqui alii. 

3. Cf. Dawson, The Mongol Mission, p. 126; tr. Jackson, p. 131; Wyngaert, p. 212: et miTOT 
quis diabolus portavit illuc legem Machometi. 

4. Here it is only worth noting that hostility toward Islam is more often the "culprit" in these 
misconceptions than is hostility toward Inner Asian peoples, and that such misconceptions are 
all too frequent among specialists on Inner Asia or on particular Inner Asian peoples who are, 
for quite valid reasons, eager to highlight the distinctive Inner Asian components of the civiliza
tion of Inner Asia, but in so doing downplay or dismiss or complain about the role of Islam; nat
urally, the "debate" about the relative roles of Islamic and indigenous Inner Asian cultural ele
ments has taken on a substantial load of extraneous baggage in successive campaigns by Soviets 
and nationalists to claim and co-opt the "national heritage" of Inner Asian peoples. 



Introduction 5 

and bewilderment upon finding Muslims in Inner Asia, through their con
tradictory dismissals of Islam there as either ungenuine or uncivilized; suf
fice it to say that such characterizations still dominate even contemporary 
press accounts of present-day Muslim peoples of the former Soviet Union. 
Rather, I would like to consider "what devils" brought Islam to Inner Asia, 
by paying attention to accounts of Islam's introduction and spread among 
Inner Asian peoples as far removed from the sympathies evident in 
Rubruck's remark (and most scholarly accounts today as well) as possible: 
accounts created and transmitted and adjusted among the Muslim 
peoples of Inner Asia themselves-that is, among communities for whom 
those who brought Islam are not devils, but saints. More precisely, the 
present work is a study of one conversion narrative and its many echoes, in 
the context of the religious issues it was evidently designed to address, and 
above all in the context of one central character in the conversion drama 
and the ways this character resonated for subsequent generations. 

Elements of the narrative in question must have developed already 
during or soon after the reign of the Mongol ruler whose conversion it 
recounted, Ozbek Khan of the Golden Horde (r. 1313-1341). It is not 
until the middle of the sixteenth century, however, that we find a well
developed version of the narrative set down in a written form that survives 
to this day, in a rare and little-studied work from Central Asia known as 
the Tarzkh-i Di1st Sultan, written by a certain Otemish HajjI; and it is this 
version-the earliest to which we can have access-that we must adopt as 
our basis both for envisioning the religious import of the narrative in the 
two centuries between the "events" it recounts and its reduction to writ
ten form, and for evaluating later developments of the tale or its elements 
in written and oral venues. 

That this conversion narrative survived, with much of the content 
reflected in our earliest written form intact, at least down to the early 
twentieth century is confirmed by scanty, but convincing, evidence, thus 
attesting to the continuing power of the story as a whole. More impor
tant, perhaps, the central character in the conversion narrative-an enig
matic figure called Baba Tukles-was the object of a truly remarkable 
range of narrative elaboration, popular devotion, genealogical appropri
ation, and saintly and shamanic invocation, among the peoples of the 
western half of the Inner Asian world. 

In particular, the account in question casts new light on the origins of 
this "Baba Tukles," whose name is well known from semi-historical and 
epic narratives produced among the peoples of the Golden Horde. Those 
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narratives suggest, and the new account confirms, that Baba Tiikles was 
known first as a bearer of Islam who brought the new religion to the 
Golden Horde, but that his "Islamizing" role was assimilated in popular 
memory with the roles of royal ancestor and mythic progenitor. This 
assimilation itself, and in particular the direction of assimilation, argues 
for a much closer link between Islamization and "ethnic" identity than 
has previously been acknowledged for Inner Asian peoples; the account 
in question helps to reveal the essential equivalence of conversion narra
tives and legends of origin, both recounting the essentially sacred act 
of "founding" a community and defining it in fundamentally religious 
terms. For what emerges in considering the various stages of Baba Tiikles' 
development from "Islamizer" to "nation former" to "mythic ancestor" is a 
clear pattern linking Islam with indigenous Inner Asian values-most 
important, with Inner Asian conceptions and formulations whereby the 
origin and legitimacy of human communities are sacralized. 

The strange and powerful figure of Baba Tiikles was hailed as the 
bringer of Islam to the fourteenth-century Golden Horde; he was recalled 
as an Islamizing ruler among the twentieth-century Noghays of the 
North Caucasus; he was credited with "creating," in effect, a number of 
Inner Asian peoples ranging from the Uzbeks to the Qalm"iqs; he was 
claimed as an ancestor by a startling array of "Inner Asian" nobility 
ranging from the sixteenth-century rulers of the Noghay horde, to Sufi 
shaykhs in seventeenth-century Bukhara, to Russian aristocrats in twen
tieth-century America; he was turned into a mythic ancestor and patron 
spirit in an oral epic cherished among perhaps more Turkic-speaking 
peoples than any other, including Noghays, Tatars, Bashkirs, Qaraqal
paqs, Qazaqs, and Uzbeks; he was revered as a saint nearly as widely, with 
shrines created for him from Astrakhan to Bashkiria to southern Kazakhstan; 
and as late as the 1980s, he was invoked as a tutelary ancestral spirit by 
Qazaq shamans, as one of the leading Muslim saints incorporated into 
Inner Asian shamanic performance. 

The conversion narrative focused on Baba Tiikles' activity reflects 
oral accounts produced from the fourteenth century to the twentieth 
and popular among the Muslim peoples of Central and Inner Asia-that 
is, among peoples who in creating and transmitting such narratives 
appear to have been consciously or unconsciously asserting the centrality 
of Islam in their own conceptions of communal origin, identity, and soli
darity. Perhaps more important, the extant forms of these popular tales, 
dependant finally upon the conversion narrative that is the center-
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piece of the present study, were clearly significant markers of both popu
lar and learned attitudes. They formed a store of common "historical" 
knowledge tapped by popular bards, tribal and village elders, and court 
historians; they were not only "preserved" as inherited tradition, but 
were "kept alive" in a real sense by being altered and updated to reflect 
changing communal concerns and aspirations. 

In this way, the conversion narrative that provides the basis for the pres
ent study, like other conversion narratives from Inner Asia whose analysis 
must await a later setting, offers invaluable insights into the dynamics of 
Inner Asian peoples' encounters with Islam, and, what is perhaps more 
significant, adds to the sources at our disposal for understanding those 
encounters a hitherto ignored or undervalued dimension: the voices of 
Inner Asian peoples themselves. Such an effort to listen to indigenous 
voices not only gives us insight into "what devils" brought Islam to Inner 
Asia and into why and how those bearers of Islam became saints revered 
among Inner Asian peoples; it also serves, ultimately, to undermine those 
larger misconceptions about Islam in Inner Asia. 

A Note on "Inner Asia" 

It may be appropriate to clarify what is meant by "Inner Asia" here in 
the context of Islamization, since the cultural and historical referents of 
the term "Inner Asia" remain unfamiliar even to many specialists in the 
civilizations that border the Inner Asian world. As a geographical term 
"Inner Asia" refers to the interior "heartland" of the Eurasian landmass, 
corresponding to the present-day political units of Mongolia, Tibet and 
Xinjiang in the People's Republic of China, what until recently were the 
"Soviet" republics of Central Asia, and substantial portions of Siberia, as 
well as of European Russia, within the Russian Federation. Today it 
hardly needs to be mentioned that in considering the Islamization of 
Inner Asia, we are in effect seeking to understand one element, and, I 
would argue, an often decisive one, among the distinctive historical pro
cesses and cultural traditions that gave the so-called Muslim republics of 
the former Soviet Union their "independence" from Moscow long 
before this was reflected politically. 

The region comprises in the main the three ecological zones, from 
north to south, of forest, steppe, and desert; its primary cultural referents 
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are the pastoral nomadic civilizations of the steppe regions, and the 
mutual interactions of those civilizations with the commercial and agri
cultural centers of the southern desert zone, and with the peoples of the 
vast forest belt to the north. When defined in such cultural terms Inner 
Asia's borders have expanded and contracted through history. 

Inner Asia includes a number of ethno-cultural regions, which have 
enough in common to belong clearly to "Inner Asia," but are character
ized by distinctive political, ethnic, and cultural features (often the 
result of specific patterns of interaction with outlying peoples) that set 
them apart from one another within the Inner Asian sphere; the "bor
ders" of these regions too have shifted historically, but among the con
stants may be mentioned eastern Mongolia and Manchuria on the 
Chinese frontiers, the Mongol steppe and Jungharia, Tibet, Islamic 
Central Asia (including the steppes of present-day Kazakhstan, with East 
Turkistan added as a distinctive component in the fifteenth century), 
and the Volga-Ural basin. Islamization has "happened" in all three "eco
logical" regions of the Inner Asian world, and in several of these cultural 
regions, but only in the western half of Inner Asia, with Islam's chief 
"competitor," Buddhism, prevailing in the east. 

In political terms, Inner Asia's history is dominated by the periodic 
steppe-based nomadic empires, but includes also the local polities of 
hunting and trading communities in the forest zone, and small-scale city
states or regional "kingdoms" of the desert region. Islamization has "hap
pened" in each of these contexts as well, and the history of the spread of 
Islam in Inner Asia thus comprises the Arab conquest of the city-states of 
sedentary Central Asia and the subsequent transformation of the entire 
region into a major center of Islamic civilization, as well as the penetra
tion of Islam into the Inner Asian steppe north of sedentary Central Asia; 
it includes the assimilation of Inner Asian Turks through the Islamic sys
tem of military slaves, through "tribal conversion" (e.g., the Seljuks), and 
through "imperial" conversion (e.g., the Qarakhanids); it includes the 
key era of the establishment of Islam among the western successor 
states of the Mongol empire from the thirteenth century to the fifteenth, 
a period often decisive for the emergence of ethnic groupings (or at least 
ethnonyms) more recognizable in contemporary terms; and it includes 
the spread of Islam among peoples of the steppe and forest zones, both in 
Siberia and in the Volga-Ural region, even during Russian imperial rule, 
a process continuing down to the early twentieth century and involving 
not only Turkic peoples, but Finno-Ugric groups as well. 
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The conversion narrative explored here represents one of the three 
broad areal spheres of Islamic culture in Inner Asia (Central Asia proper, the 
Volga-Ural region, and East Turkistan); its impact, however, was even 
more widespread, through its echoes in popular tales circulated for cen
turies throughout western Inner Asia, from the Crimea to Siberia and from 
Kazan to Khorezm. 

Aims, Assumptions, and Approaches 

The motivation for examining this narrative and its echoes stems in part 
from the misconceptions alluded to above regarding the character of 
Islam in this Inner Asian world. In particular, I would highlight two 
issues underlying our explorations in this study: 

First, the lack of any substantial and serious study of Islamization in 
Inner Asia, combined with the relative neglect of the problem of conversion 
in Islamic studies in general, has produced in those scholarly books and 
articles that cannot avoid at least touching upon the impact of Islam in 
Inner Asia a litany of uncritically accepted pronouncements on Ishimi
zation, with a standard theme: Islam "sat lightly" upon the Inner Asian no
mad, whose "conversion" was in name only and failed to have any serious 
impact on his daily life or consciousness. Such a view, that Islamization in 
effect did not matter, is not only clearly flawed by a remarkable misunder
standing both of the nature of Islam and of the indigenous religious con
ceptions that preceded Islamization, but is at the same time patently un
informed by any of the conceptual tools developed over the last century 
for the humanities and social sciences by the field of Religionswissenschaft. 
A more balanced consideration of the issue allows us to counter both the 
prevailing view and the prevailing "approach" by suggesting that Islami
zation did matter, and in a fundamental way that was both transforma
tive and at the same time characteristically attuned to pre-Islamic tradi
tions. With this basic assumption we may examine the conversion tale 
and its echoes as examples of fundamentally religious discourse that il
lustrate the reinforcement and recasting of deeply held values through 
the encounter with Islam and evince a native understanding of sacred com
munal origins as well as a conscious, "assertive" evocation of communal 
solidarity. 

Second, the interplay of religious and national/ethnic identities among 
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the traditionally Muslim peoples of the former Soviet Union-the heirs of 
the "Islamized" peoples of Inner Asia-has long been discussed by students 
of contemporary Soviet and Central Asian affairs, and has taken on even 
more compelling interest in the era of glasnost', resurgent nationalism, 
and now independence, as these peoples reassert their right to define their 
own historical identities. This same issue, however, has never been seri
ously examined in its historical context, as the outgrowth of traditional con
ceptions among the peoples of Central Asia regarding how, when, where, 
and by whose influence they became Muslims and thereby took on a new 
communal identity; rather, "explanations" of the varying degrees of "Islamic 
consciousness" embedded in national feeling have rarely looked further 
than nineteenth-century descriptions, and, more important, have never 
"listened" to indigenous accounts of intertwining religious and ethnic 
identities. 

It is the critical value of such indigenous accounts of conversion that 
must be stressed here, for I would argue that our only access to the mean
ing of conversion for those peoples lies in such narrative responses. 
"Conversion" is inevitably a process of such considerable psychological 
and social complexity that even a thorough reconstruction of the histori
cal setting and events that occurred, and even a precise description of 
"what happened" could not convey the signifi.cance of the conversion 
understood and felt, religiously, by the adherents of the new faith and 
their communal heirs. The "conversion" happened, and had historical 
antecedents and consequences, but in and of itself was at the same time 
beyond the ken of historical reconstructions, and yet important and 
central enough for those who felt themselves intimately connected with 
it that it had to be talked about and recounted and related; in those 
recountings we find clues to what was regarded as important and socially 
meaningful in the conversion. 

Beyond the general aims and assumptions regarding what may be 
learned from listening to these native voices, the specific hypotheses of 
the present study, based in part upon the preliminary analysis of a num
ber of other conversion narratives in addition to the one that serves as 
the point of departure here, are as follows: 

1. Conversion narratives are themselves central elements in the process 
of Islamization, as the community articulates its Islamicness and 
either stresses its break with the past or finds common ground with 
pre-Islamic traditions or values. 
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2. Conversion narratives are assimilable, in structure, content, and func
tion, with the "legends of origin" reasonably well known among Inner 
Asian peoples telling of the creation of the world and/or of the "first 
man": in structure because they follow similar narrative patterns as 
employed in legends of origin; in content because they frequently 
employ specific symbols and narrative elements strikingly similar to 
those found in legends of origin; and in function because, like leg
ends of origin, they appear to have been asserted and "rehearsed" as a 
means of declaring the sacral integrity of a particular collectivity on 
the basis of identity in origin. 

3. For this reason we often find development of these narratives in two 
apparently opposite directions: the "Islamization" of indigenous mythic 
creation narratives, and the assimilation of figures and events associated 
with Islamization to sacred figures and events in pre-Islamic traditions 
(as we will see, it is the later epic reworkings of elements in the "origi
nal" conversion narrative that most closely parallel communal legends 
of origin, but echoes of the themes evoked in such legends may be 
found also in our earliest version of the conversion narrative itself). 

4. The conversion narratives' capacity to provide a vision of communal 
integrity prompts us in turn to ask for what further specific ends these 
articulations of Muslim status were used beyond the essential assertion 
of sacred values and communal self-conception. In this instance we 
find at least two of particular interest: they are used (a) to support 
claims of political legitimacy through religious charisma, and (b) to 
lend prestige and authority to religiously defined subcommunities that 
could claim credit for the conversion recounted in a given narrative 
(certain conversion narratives clearly originated among Sufi groups 
who came to be regarded as the principal forces in Islamization). 

5. As the equivalent of "legends of origin" articulating a community's 
understanding of its identity, conversion narratives express the cen
trality of conversion to Islam in the formation of a particular tribal, 
ethnic, or "national" community. 

6. Narratives of Islamization, as well as conversion narratives recounting the 
establishment of other religions, are further illustrative of the patterns of 
interaction between other "world religions" and indigenous Inner Asian 
traditions, and among those world religions in the Inner Asian setting. 

Our purpose in the present work is thus to analyze the varied complex 
of religious meaning conveyed by the narratives about Baba Tiikles, as 
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well as the further uses of elements from that complex, from the perspec
tive of Islam and from that of pre-Islamic religious values, with special 
attention to the frequent assimilation of the two. Our interest in the narra
tive and its echoes is as a source not for history per se, but for religious 
values in general, and more to the point, religious ways of comprehend
ing and imagining the significance of conversion and its meaning for com
munal identity. We will necessarily discuss sources that properly belong to 
the realms of history, literature, and folklore, but our approach is not limi
ted to one or all of these specific disciplines; rather, our aim is to focus on 
the religious meaning conveyed in or illustrated by the sources, in order 
to understand how Islamization was understood and articulated in terms 
of both native and "Islamizing" conceptions of what is sacred in human 
life and community. 

In particular, this study will intentionally fall short of an exhaustive his
tory of Islam and Islamization in Inner Asia; our concern here is not "what 
happened," but "what people say happened," in particular, the people who 
consider themselves intimately connected in some way with the "reality," 
as they asserted it, of the conversion in question, and who repeatedly 
rehearsed and adapted the account of the conversion. We will not restrict 
or even concentrate our focus on any "historical facts" contained in the 
conversion narrative or in its later echoes; indeed,. it is central to our work
ing assumption that we would miss the point entirely were we to approach 
the narratives exclusively as "historical" sources to be mined for historical 
details. We will naturally attempt to discuss the historical settings in which 
the various stages, or styles, of the narrative transformations developed; but 
our focus is on the religious meaning revealed by the relationships between 
successive narrative developments, not the relationship between "historical 
reality" and the narrative tradition in part inspired by it. 5 

The argument advanced here with regard to the specific conversion 
narrative of immediate concern is quite simple; but inasmuch as present
ing it depends upon discussing the conversion account itself (which, 
since it has not been studied before, requires full philological analysis) 
and upon introducing a wide array of material from relatively poorly 

5. While it may be possible to reconstruct with some degree of accuracy the historical context 
and the actual "events" that accompanied the conversion of Ozbek Khan to Islam, the limited 
value of such an approach must be acknowledged. If we were to see only the events (if even that 
were possible) but miss the "self-described" significance, we would have possibly missed some
thing of historical importance; but we would have unquestionably missed something of critical 
value for understanding the development of narrative responses to the conversion and the way 
those responses reflect and influence conceptions of individual and communal identity. 
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known historical and epic traditions of Inner Asia, it may be useful to 
summarize it here as follows. The figure (Baba Tiikles) to whom is 
ascribed, in an early narrative, the pivotal role in converting Ozbek Khan 
to Islam became also a pivotal figure in the genealogical "myth" that lent 
political legitimacy and religious sanction to the Noghay horde, one of 
the major tribal confederations that emerged from the disintegration of 
the Golden Horde; as such this figure's role was preserved in the histori
cal tradition of the Golden Horde's successor states and, what is for 
us more significant, in the epic and folkloric tradition preserved among 
the peoples of the former Jochid ulus. In that epic tradition, reflecting 
both formulaic transmission and creative innovation among generations 
of bards in western Inner Asia, are found clear signs of the implicit 
equivalence, among the bards as well as their audiences, of the roles of 
"Islamizer" and "ancestor," each serving as the "founder" of a given com
munity. And this equivalence serves to provide important, though hither
to unappreciated, insights into the subtle but unmistakable process 
whereby Islam was able to "fit into" and reinforce (rather than oppose) 
the basic Inner Asian religious values associated with community and 
with the centrality of human life in the communal context. Such insights, 
finally, suggest in turn not only a potentially fruitful perspective to adopt 
in attempting to understand the historical process of Islamization in 
Inner Asia; they suggest also the need for a reevaluation of the role of 
Islam, and of religious values and identifications in general, in providing 
unity and definition to particular Inner Asian communities even today. 

Specifically, the identification of the "Islamizer" who becomes "An
cestor" is based upon the sixteenth-century account mentioned above, 
which offers us a clear picture of the earliest stage of the narrative tradi
tions surrounding Baba Tiikles, as well as confirmation of the initial focus 
of these traditions upon Islamization. We can in fact distinguish three 
stages, or rather styles, in the narratives about Baba Tiikles produced from 
the fifteenth century to the twentieth: first, the story of his miraculous role 
in converting Ozbek Khan to Islam, as preserved in Otemish HajjI's account 
but echoed in popular tales recorded as late as the 1920s; second, literary 
accounts in the Tatar historiographical tradition from the seventeenth and 
eighteenth centuries, which attempt to "historicize" Baba Tiikles but retain 
his "Islamizing" role while stressing his ancestry of Edigii, regarded as the 
"founder" of the Noghay confederation; and third, oral tradition in the epic 
accollnts of the hero Idige (a figure inspired by the historical Edigii), which 
recollnt Baba Tiikles' ancestry of the hero and often reflect his association 
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with Islamization, but in many cases also surround Baba Tiikles with 
mythic themes drawn from indigenous, pre-Islamic Inner Asian religious 
traditions. 

Herein we find the importance of Islamization, and of narratives 
recounting it, in the reshuffling of communal identities that has charac
terized much of Inner Asian history, in which political and social currents 
that appear as mass migrations and extinctions often mask a change in al
legiances accompanied by the creation of a "national mythology" to· explain 
and justify the newly formed group. Precisely such a reshuffling is the stuff 
of contemporary headlines as the peoples of the former Soviet Union 
reevaluate their identities, and understanding Islamization is critical for 
understanding that process: however much the impact and role of Is
lamization may have been attenuated during the past seventy-odd years, as a 
distinctly un-Islamic "confederative myth" was imposed upon the Muslim 
peoples of western Inner Asia, both the "substance" of Islamization's ef
fects in Inner Asia, and the patterns of its evocation in national mythology
building are likely to continue to be instructive as we observe the emer
gence of new nations, and as these nations continue the process of defining 
themselves. 

The Plan of This Study 

With these goals and assumptions in mind we will consider the central 
conversion narrative and its resonance in its own time, and the later 
reworkings of its central character, within the following general plan. 
First, in an introductory essay, we will consider the general questions of 
what Islamization means or might mean and, on the assumption that 
Islam as a religious system is generally better known than the indigenous 
religious traditions of Inner Asian peoples, we will consider in broad out
line the common, shared features of those traditions particularly relevant 
to the issue of Islamization, in order to set the stage for the religious 
"counterpoints" that follow through the rest of our discussion. 

Next, we will focus more closely on the particular time and place that 
form the setting for our central conversion narrative, namely, the Mongol 
successor state of the Golden Horde in the early fourteenth century, noting 
the range of issues of relevance to the historical process of Islamization in 
this polity but considering in particular the available "historical" accounts 
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on the "event" that is the subject of our conversion narrative, the "win
ning" of the ruler Ozbek Khan to Islam. We will then discuss the "new" 
source that provides our conversion narrative, and present the narrative 
itself; an edition of the original Chaghatay Turkic text and a full translation 
of the narrative are provided in Appendixes 1 and 2, since considerable 
philological discussion, not all of which is directly relevant to the re
ligious issues at hand, is unavoidable in dealing with this source. 

Following this discussion of the central conversion narrative, we will 
begin the task of trying to understand and evaluate how this narrative spoke 
to and conveyed religious meaning to its audience. The popularity and 
longevity of at least some elements in the narrative-most important, of 
the central figure ascribed the pivotal role in "converting" Ozbek Khan
suggest that the narrative was religiously and socially meaningful in at least 
certain communities for more than six centuries. Indeed, the rest of the 
book is devoted to outlining the forms the narrative and its "spinoffs" took, 
and to making an attempt-necessarily imperfect and tentative in view of 
the nature of our sources-to discover why this tale and its central charac
ter retained such a strong and persistent hold on the religious imagination 
of Inner Asian peoples from the fourteenth century to the twentieth, from 
the Crimea to the Altay, and from the Volga basin to Bukhara. 

More precisely, we will first consider the wide range of religious counter
points in the primary conversion narrative itself, suggesting the ways in 
which specific elements (and even individual words of particular resonance) 
in the narrative's content and structure may have "packaged" religious mes
sages for an indigenous audience in the context of Islam, or in the context 
of real or imagined features of pre-Islamic religion, or in the context of both. 
This discussion will be accompanied by a more general treatment of a cen
tral feature, both structural and semantic, evident both in the narrative as a 
whole and in many of its distinctive components: the theme of "displace
ment" and its variations. Here we will draw upon comparative material from 
other Inner Asian conversion narratives that may parallel and illuminate this 
theme, and suggest some conclusions regarding the use of "oppositional" 
and "assimilative" displacement in such narratives. 

Next, we will trace the central figure in our conversion narrative, known 
as "Baba Ttikles," and his narrative transformations, first in a variety of "his
torical" sources and genealogical traditions, and then in a wide range of 
oral epic and folkloric traditions. In effect, in our preceding discussion of 
the religious messages implicit in the original conversion narrative, we will 
have examined how the figure of Baba Tlikles came to be surrounded 



16 Introduction 

with an intense sacred and mythic aura; in the subsequent discussions of 
Baba Tiikles' appearance in historical/genealogical and epic tradition, we 
will explore what was made of this sacred aura in subsequent generations 
of his story's Inner Asian "audience." This audience appears to have lost 
interest in many of the tensions and counterpoints that infused that origi
nal narrative, which gave Baba Tiikles his sacred status, with religious 
meaning, but nevertheless seems to have clung to the figure of Baba 
Tiikles as the repository of an impressive variety of sacral functions vital 
to communal integrity and solidarity. 

In particular, we will explore the ways in which the figure of Baba Tiikles 
confirms our hypothesis that Inner Asian Islamic conversion narratives are 
structurally and functionally equivalent to communal legends of origin, 
highlighting both his role in the legitimation of the Noghay horde and his 
transformation into a mythic ancestor who is at the same time both Culture 
Hero and First Man. This will lead us to consider again the implications 
of the wide variety of religious meaning attached to Baba Tiikles for 
the broader issues of Islamization, and the role of Islam, in the Inner Asian 
world. And finally, we will discuss some conclusions suggested by the case 
of Baba Tiikles with regard to what such conversion narratives may tell us 
about Inner Asian "responses" to Islam in the important areas of political 
legitimacy and communal self-conception. 



1 

The Religious Environment: Worldview, 
Ritual, and Communal Status 

Islam and Conversion 

The process of conversion to Islam remains on the whole poorly studied 
in either its social and historical, or affective and personal/psychologi
cal, aspects. Despite the relatively recent and signal contributions of 
Nehemiah Levtzion I and Richard Bulliet2 who have advanced inno
va tive classificatory, methodological, and analytical strategies in the 
framework of comparative and more localized approaches toward 
Islamization, the complex of problems associated with conversion to 
Islam still has not drawn sufficient attention from specialists on all 
"fronts" of Islamization to allow a synthetic treatment of conversion to 
Islam from either a theoretical or historical perspective. 3 If old notions 
of forced conversion and the choice of "Islam or the sword" have been 
abandoned, at least in scholarly literature, little serious analytical work 

I. See above all the volume Conversion to Islam, ed. Nehemia Levtzion (New YorklLondon: 
Holmes & Meier Publishers, 1979), and Levtzion's contributions therein, "Toward a Com
parative Study of Islamization" (pp. 1-23) and "Patterns of Islamization in West Africa" (pp. 
207-216), as well as his bibliography (pp. 247-265), in which Central and Inner Asia are pre
dictably poorly represented; cf. also his "Conversion under Muslim Domination: A Comparative 
Study," in Religious Change and Cultural Domination, ed. D. N. Lorenzen (Mexico City: El 
Colegio de Mexico, 1981), pp. 19-38. 

2. See his seminal work, Conversion to Islam in the Medieval Period: An Essay in Quantitative 
History (Cambridge: Harvard University Press, 1979), and more recently his "Process and Status 
in Conversion and Continuity," introducing Conversion and Continuity: Indigenous Christian 
Communities in Islamic Lands Eighth to Eighteenth Centuries, ed. Michael Gervers and Ramzi 
Jibran Bikhazi (Toronto: Pontifical Institute of Mediaeval Studies, 1990), pp. 1-12, and his 
"Conversion Stories in Early Islam" in the same volume (pp. 123-133). 

3. For important theoretical considerations on conversion to Islam in historical surveys see, 
for example, Marshall Hodgson's The Venture of Islam, vol. 2 (The Expansion of Islam in the 
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has been done as a means of replacing older models and assumptions of 
how Islam was adopted and appropriated in specific contexts; nor, in 
general, have primary sources been tapped or reevaluated with an eye to 
the particular issue of Islamization. 

In the case of Inner Asia we are remarkably ill-served with regard to 
studies of conversion to Islam; specialists on Islam in sub-Saharan Africa 
and on South Asian Islam4 for instance, have recognized the importance 
of conversion as a historical and religious issue in their respective 
regions, and their studies are often models for approaches to Islamization 
in Central and Inner Asia. But to date the study of conversion to Islam in 
the Inner Asian world has hardly begun, either from a historical or his
toricist perspective, or from the perspective of Islam's religious and social 
interaction with indigenous traditions. 

The primitive state of studies of Islamization in Inner Asia is suggested 
already by the meager bibliographical talley; the small quantity alone is 
revealing, not to mention quality. To this day the only extended narrative 
account of Islam's spread in the Inner Asian world is found in the quite 
dated work of T. W. Arnold 5 and there remains no comprehensive survey 

Middle Periods) (Chicago: University of Chicago Press, 1974), esp. pp. 532-574 (with a distinc
tive slighting of Inner Asian Islam, however), and Ira M. Lapidus, A History of Islamic Societies 
(Cambridge: Cambridge University Press, 1988), pp. 242-252 (as well as his more extensive 
treatment of Inner Asia, with attention to conversion issues, pp. 413-436). See also the study of 
John Wansbrough, The Sectarian Milieu: Content and Composition of Islamic Salvation History 
(Oxford: Oxford University Press, 1978), and the insightful remarks of R. Stephen Humphreys, 
Islamic History: A Framework for Inquiry (revised ed., Princeton: Princeton University Press, 
1991), pp. 273-283. 

4. For Islamization in Africa see Levtzion's bibliography noted above. On Islamization in 
South Asia, see especially Bruce B. Lawrence, "Early Indo-Muslim Saints and Conversion," in 
Islam in Asia, vol. I, South Asia, ed. Yohanan Friedmann (Boulder, Colorado: Westview Press, 
1984), pp. 109-145, and his "Islam in India: The Function of Institutional Sufism in the 
Islamization of Rajasthan, Gujarat and Kashmir," in Islam in Local Contexts, ed. Richard C. 
Martin (Leiden: E. J. Brill, 1982; Contributions to Asian Studies, vol. 17), pp. 27-43; cf. also 
Carl W. Ernst, Eternal Garden: Mysticism, History, and Politics at a South Asian Sufi Center 
(Albany: State University of New York Press, 1992), esp. pp. 155-168; Richard M. Eaton, 
"Approaches to the Study of Conversion to Islam in India," in Approaches to Islam in Religious 
Studies, ed. Richard C. Martin (Tucson: University of Arizona Press, 1985), pp. 106-123, and 
his "Sufi Folk Literature and the Expansion of Indian Islam," History of Religions, 14/2 
(November 1974), pp. 117-127; P. Hardy, "Modern European and Muslim Explanations of 
Conversion to Islam in South Asia: A Preliminary Survey of the Literature," in Conversion to 
Islam, ed. Levtzion (1979), pp. 68-99; Zawwar Hussain Zaidi, "Conversion to Islam in South 
Asia: Problems in Analysis," American Tournai of Islamic Social Sciences, 6/1 (1989), pp. 93-117; 
and, closer to our region, Georg Buddrus, "Spiegelungen der Islamisierung Kafiristans in der 
miindlichen Oberlieferung," in Ethnologie und Geschichte: Festschrift {iir Karl Tettmar, ed. Peter 
Snoy (Wiesbaden: Franz Steiner Verlag, 1983), pp. 73-88. 

5. T. W. Arnold, The Preaching of Islam: A History of the Propagation of the Muslim Faith 
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of the history of Islamization in Inner Asia. 6 For the Islamization of 
Central Asia proper, general histories of pre-Mongol Central Asia note 
the "fact" of Islamization, but to date most treatments skirt the real issues 
involved in understanding it/ similarly, the historical, documentary, and 
numismatic evidence on the important Islamizing dynasty of the Qarakhanids 
has drawn considerable attention, but its history remains obscure, as does 

(Aligarh, 1896; repr. Lahore: Shirkat-i-Qualam, 1956); chapters 7 and 8 (pp. Z06-Z53) treat 
Islam's spread in Central Asia and "among the Mongols and Tatars." Thoroughly obsolete on 
nearly all counts, Arnold's work is still the only extended discussion of Islamization in Inner Asia 
as a religious phenomenon; its date is indicative of the deplorable inattention to this issue in 
twentieth century scholarship. 

6. In lieu of such a study, brief overviews are available in general historical surveys, such as 
Lapidus's work cited above, and in a few other works: cf. Clifford Edmund Bosworth, "Islamic 
frontiers in Africa and Asia: (B) Central Asia," in The Legacy of Islam, ed. Joseph Schacht and 
C. E. Bosworth (Znd ed., Oxford: Oxford University Press, 1974), pp. 116-130; Alexandre 
Bennigsen and Fanny E. Bryan, "Islam in the Caucasus and the Middle Volga," and "Islam in 
Central Asia," Encyclopedia of Religion, ed. Mircea Eliade (New York: Macmillan, 1987), vol. 
7, pp. 357-377 ; Valeria Fiorani Piacentini, Turchizzazione ed islamizzazione dell'Asia Centrale 
(VI-XVI secolo d. Cr.) (Milan: Societii Editrice Dante Alighieri, 1974), which gives primarily a 
political and ethnic history of Central Asia rather than a study of Islamization as such; and M. F. 
KoprUlU, L'Influence du chamanisme turco-mongole sur les ordres mystiques musulmans 
(Istanbul, 1929). Additional studies of aspects of Islamization in particular periods or regions are 
cited below; here may be noted my preliminary analysis of a conversion narrative from Central 
Asia, "Yasavian Legends on the Islamization of Turkistan," in Aspects of Altaic Civilization II 
(= PIAC XXX), ed. Denis Sinor (Bloomington: Indiana University, Research Institute for Inner 
Asian Studies, 1990), pp. 1-19, which briefly treats some of the conceptual issues treated also in 
the present study. 

7. For reliable historical surveys, see Bartol'd, Turkestan Down to the Mongol Invasion, tr. V. 
and T. Minorsky, ed. C. E. Bosworth (4th ed., London: Luzac & Co., 1977), but see also the 
important work ofWilferd Madelung, "The spread of Maturidism and the Turks," in Actas do IV 
Congresso des Estudos Arabes et Islamicos, Coimbra-Lisboa (Leiden: E. J. Brill, 1971), pp. 
109-68; reprinted in the author's Religious Schools and Sects in Medieval Islam (London: 
Variorum Reprints, 1985), No. II. Madelung's study, with its prosopographical approach to the 
problem of early Islam in Central Asia and among the Turks, draws attention to important issues 
too often clouded by assumptions derived from studies of Islam among the Turks of Anatolia, 
uncritically transferred to Central Asia. The overemphasis on a supposed ShI(ite and "hetero
dox" role in Central Asian Islam, dealt with for the pre-Mongol Islamization of the Turks by 
Madelung, is the focus of an excellent, reasoned discussion by R. D. McChesney for the 
Timuricl era (and after) in his Waqf in Central Asia: Four Hundred Years in the History of a 
Muslim Shrine, 1480-1889 (Princeton: Princeton University Press, 1991), pp. 33-36. See also 
Yuri Bregel, "The Role of Central Asia in the History of the Muslim East," Afghanistan Council 
Occasional Paper #20 (February 1980); R. N. Frye, "Comparative Observations on Conversion 
to Islam in Iran and Central Asia," Jerusalem Studies in Arabic and Islam, 4 (1984), pp. 81-88; 
C. E. Bosworth, "Barbarian Incursions: The Coming of the Turks into the Islamic World," in 
Islamic Civilisation 950-1150, ed. D. S. Richards (Oxford: Oxford University Press, 1973), pp. 
1-16; Bernard Lewis, "The Mongols, the Turks and the Muslim Polity," Transactions of the 
Royal Historical Society, 5th series, 18 (1968), pp. 49-68; M. A. Usmanov, "Rasprostranenie isla
ma i ego roJ' v istorii Srednei Azii," in Iz istorii obshchestvenno-filosofskoi mysli i vol'nodumiia v 
Srednei Azii, ed. M. M. Khairullaev (Tashkent: Fan, 1991), pp. 10-26. 
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the course of its Islamization.s Still less is known of the actual condition 
of Islam among the Bulghars, a question taken up at least briefly below. 
Beyond these examples from the "classical" age of Islamic expansion, 
moreover, the situation is worse still. The process of Islamization in East 
Turkistan remains poorly studied and poorly known,9 while even the 
establishment of Islam in the three western successor states of the much
studied Mongol empire has drawn scant attention; the "re-Islamization" 
of Central Asia in the late Mongol and early Timurid era remains essen
tially unstudied, and the spread of Islam into southern Siberia has been 
left virtually untouched as wel1. 1o 

Soviet scholarship has added to this picture its own range of misin
terpretations, and not only from the standpoint of rigid Soviet ideology; 
"nationalist" scholarship in each of the <;entral Asian republics has con
tributed its own slant to the history of Islam in Inner Asia, and indeed at 

8. For the Qarakhanids in particular, see Peter B. Golden, "The Karakhanids and Early 
Islam," in The Cambridge History of Early Inner Asia, ed. Denis Sinor (Cambridge: Cambridge 
University Press, 1990), pp. 343-370; cf. Robert Dankoff's introduction to his translation of the 
Qutadghu Bilig, Wisdom of Royal Glory (Kutadgu Bilig), a Turko·Islamic Mirror for Princes 
(Chicago: University of Chicago Press, 1983); Robert Dankoff, "Three Turkic Verse Cycles 
Relating to Inner Asian Warfare," HUS, 3-4/1 (1979-80), pp. 151-165; Marcel Erdal, "Early 
Turkish Names for the Muslim God, and the Title Celebi," Asian and African Studies 
(Jerusalem), 16 (1982, = PIAC XXIV), pp. 407-416; M. [sic] Barthold, "The Bughra Khan 
Mentioned in the Qudatqu Bilik," BSOS, 3 (1923), pp. 151-158; and several studies of docu
mentary material that provides important linguistic and onomastic evidence to analyze for the 
course of Islamization: Marcel Erdal, "The Turkish Yarkand Documents," BSOAS, 47 (1984), 
pp. 260-301; Monika Gronke, "The Arabic Yarkand Documents," BSOAS, 49 (1986), pp. 
454-507; Sinasi Tekin, "A Qarabanid Document of A.D. 1I21 (A.H. 515) from Yarkand," HUS, 
3-4 (1979-80), pp. 868-883; plus older studies of CI. Huart, "Trois actes notaries de Yarkend," 
lA, 1914,4, pp. 607-627, and Mohamed Khadr and Claude Cahen, "Deux actes de waqf d'un 
Qarabanide d'Asie Centrale," lA, 255 (1967), pp. 305-334 (and see the remarks by C. E. 
Bosworth, lA, 256 (1968), pp. 449-453). See also the historical studies of Omeljan Pritsak, "Die 
Karachaniden," Oer Islam, 31 (1953-54), pp. 17-68; "Karachanidische Streitfragen, 1-4," 
Oriens, 3 (1950), pp. 209-228; "Von den Karluk zu den Karachaniden," ZOMG, 101 (1951), 
pp. 270-300. 

9. For the distinctive, though still obscure, patterns of Islamization and cultural interaction 
in East Turkistan, from Qarakhanid times down to the post-Mongol era, cf. Haneda Akira, 
"Introduction (ch. I, Problems of the Turkicization; ch. 2, Problems of the Islamization)," Acta 
Asiatica, 34 (1978) [Special Issue: Historical Studies on Central Asia in Japan], pp. 1-21; Mano 
Eiji, "Mogholistan," and Oda Juten, "Uighuristan," in the same volume, pp. 46-60 and pp. 
22-45, respectively; William Samolin, East Turkistan to the Twelfth Century: A Brief Political 
Survey (The Hague: Mouton, 1964); and N. N. Pantusov, "Gorod Almalyk i Mazar Tugluk
Timur-khana" and "Legenda 0 Tugluk-Timur-khane," in Kaufmanskii sbomik, izdannyi v pami
at' 25 let, istekshikh so dnia smerti pokoritelia i ustroitelia Turkestanskogo kraia, general-ad'iu
tanta K. P. fon-Kaufmana (Moscow, 1910), pp. 161-202. 

10. The Mongol era is discussed more fully below; for the general issue of "re-Islamization" 
in the Mongol era, the "onomastic" approach suggested by Bulliet's work has been taken up 



The Religious Environment 21 

least two generations of the educated and modernized Central Asian elite 
have ignored or dismissed or underestimated the Islamic component of 
their "national" culture in an effort to highlight the specifically "Turkic" 
or, for example, Q'irgh'iz, component of the civilization of which they are 
the current bearers.11 It is thus uncertain whether our explorations in 
the centrality of Islam and conversion to communal self-consciousness 
in pre-modern times may still "speak" to the contemporary "heirs" of the 
Golden Horde. But in any case, we find in narratives such as those ex
amined in this study an opportunity to approach these issues from the 
indigenous perspective, and from one established prior to the Soviet-era 
Communist and/or nationalist transformation of (or constraints upon) the 
communal lenses through which Islamization is viewed. 

In any case, most treatments of conversion to Islam, both in general and 
in Inner Asia in particular, have been concerned with "how it happened" 
and with imagining the conditions for and implications of extensive 
Islamization, as historical questions. Far fewer are studies that approach 
the question of Islamization from perspectives similar to that adopted for 

briefly for the Chaghatay ulus in John E. Woods, "The Timurid Dynasty," Papers on Inner Asia, 
No. 14 (Bloomington, 1990), pp. 9-12. For the spread of Islam in Siberia in the post-Mongol 
era, cf. Abdlilkadir inan, "Sibirya'da islamiyetin yaydl~l," in Necati Lugal Annaganz (Ankara: 
TUrk Tarih Kurumu Baslmevi, 1968), pp. 331-338; and the interesting legendary material dis
cussed by N. F. Katanov, "0 religioznykh voinakh uchenikov sheikha Bagauddina protiv 
inorodtsev Zapadnoi Sibiri," Ezhegodnik Tobol'skogo Gubemskogo Muzeia, 14 (1904), pp. 3-28, 
and "Predaniia tobol'skikh tatar 0 pribytii v 1572 g. mukhammedanskikh propovednikov v g. 
Isker," in the same Ezhegodnik, 7 (1897), pp. 51-61. 

II. This process began much earlier in some cases, with the fascination for things Russian 
and European and "modern" found among westernized intellectuals in pre-Soviet Central Asia 
under Russian rule. For an extreme example of a Europeanized Qazaq opponent of Islam, see 
the short tract by the celebrated ethnographer Chokan Chingisovich Valikhanov (d. 1865) enti
tled "0 musul 'manstve v stepi" (published in his Sobranie sochinenii v piati tomakh, I [Alma
Ata: Izd-vo AN KazSSR, 1961], pp. 524-529); Valikhanov's hostility toward Islam (and its 
"fanaticism") is accompanied by an insistence (or perhaps wish) that Islam was never strong 
among the steppe nomads, but he is at least open in his hope that Russian education will pre
vent the emergence of a Shamil (the leader of anti-Russian Muslim resistance in the North 
Caucasus down to 1859) among the Qazaqs, and he speaks admiringly of the American ex
ample, where, he says, the Indian wars had virtually ended "since the government of the United 
States began to civilize the Iroquois, Creeks, Choctaws, and other redskins." For contemporary 
reflections of similar attitudes, but with the nationalist and anti-Russian element highlighted 
and adopted by a western observer, cf. Guy Imart, "The Islamic Impact on Traditional Kirghiz 
Ethnicity," Nationalities Papers, 14/1-2 (Spring-Fall 1986), pp. 65-88; by contrast, for an 
appreciation of traditional Islamic adaptations, d. Edward Lazzerini, "The Revival of Islamic 
Culture in Pre-Revolutionary Russia: Or, Why a Prosopography of the Tatar Ulema?" in Passe 
turco·tatar, present sovietique: (.;tudes orrertes a Alexandre Bennigsen, ed. Ch. Lemercier
Quelquejay, C. Veinstein, and S. E. Wimbush (Louvain/Paris: Editions Peeters/Editions de 
I'Ecole des Hautes Etudes, 1986), pp 367-372. 
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the present study:12 our theme is not "how it happened," but "how it was 
understood to have happened" among the peoples most directly affected. 
In the end, of course, our objectives do not depart so much from those 
that have informed most earlier studies of conversion to Islam, insofar as 
we hope finally to add what may be learned from listening to "how the 
story was told" to our understanding of conversion as a historical phenome
non; first, however, we must pay attention to the story rather than the 
"history," as this latter term tends to be used by specialists today. 

To this end it may be worthwhile to consider some more theoretical 
aspects of Islam that inform religious practice and religious narrative and 
are important for the issue of conversion. This is hardly the place for a sur
vey of "ideal" Islamic notions of conversion or of the proper relations 
between Muslims and the unconverted; neither can we take up the theo
retical or historical referents of the terminology of dacwah (the "summons" 
to adopt Islam) or tawbah ("repentance," "metanoia," and hence "conver
sion" in the personal sense of turning from evil to good). Rather, we will 
note several points of special relevance for conversion narratives and for 
conversion in Inner Asia, informed by other narratives not presented here. 

First, the "terminology" of Islamization in Inner Asian conversion narra
tives is relatively limited. The term tawbah is virtually never used, while 
dacwah (with its Turkic equivalent in the verb ilnde-, "to summon"), a term 
that has come to mean active missionary-style proselytization in the modern 
world, plays primarily a formal and structural role in the conversion narra
tives. That is, the narratives record the "call" to adopt Islam issued by the fig
ure who brings Islam, but the call itself is rarely the focus of discursive elabo
ration, while the "bearer" of Islam is not first and foremost a dacI; the 
summons is issued more as a narrative device to set up the decisive conver
sion contest or struggle than as a significant addition to the story's content. 

Similarly, in many conversion narratives the motivating factor that brings 
a "bearer" of Islam to an infidel land or community is not dacwah in the 
sense of "missionary propaganda" (although the summons is still issued, 
formulaically), but a desire to "open" territories to Islam; here the sig
nificant term is the Arabic fataba, with its connotations ranging from 

12. Among these may be noted two studies in the volume edited by Levtzion referred to 
above, namely Russell Jones's "Ten Conversion Myths from Indonesia" (pp. 129-158) and, less 
directly (though in line with our concern for understanding the interplay of indigenous and 
Islamic religious concerns), Humphrey J. Fisher's "Dreams and Conversion in Black Africa" 
(pp. 217-235); cf. also David Owusu-Ansah, "Islamization Reconsidered: An Examination of 
Asante Responses to Muslim Influence in the Nineteenth Century," Asian and African Studies 
(Jerusalem), 21 (1987), pp. 145-163. 
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"conquest" to "revelation." The term is mirrored in Turkic contexts by 
the lise of the verb ac-, "to open," as in the phrase "islam aca keldiler," 
"they came to 'spread' Islam." 

More commonly, the terms used to refer to conversion to Islam 
reflect the meaning of "islam" itself: a person or community will simply 
be said to have "submitted" (aslama), or to have "become Muslim" (in 
Persian or Turkic accounts), or to have "been ennobled with the accep
tance of Islam" (using a derivative of sharufa), or, finally, to "have 
entered the faith of Islam." In the narrative of Otemish HajjI, for instance, 
the motivation of the bearers of Islam is both to "summon" Ozbek Khan 
to Islam, and, more pointedly, to make him a Muslim. What must be 
noted here in connection with this terminology is what is implied in all 
these cases: it is not a change of heart, as might be conveyed by the use 
of tawbah or its derivatives, or of mind, as in the "intellectual" process 
implied by dacwah or its derivatives, but a change of status. This change 
in status is evident even in the use of the Arabic aslama, insofar as it 
conveys an act of will and implies the well-known distinction between 
"faith" ("fman) and "submission" to the divine will (islam), thereby sig
naling a change of an individual's status before God; it is still clearer in 
the terminology, which involves "becoming" something different or 
"acquiring" a status that is deemed ennobling. 

Most telling are the frequent instances in which conversion is spoken 
of as an "entering" into the religion (dIn) of Islam, using both the Arabic
based terminology with derivatives of dakhala, and Turkic kir-; this 
"entering" is clearly understood as referring to the central socioreligious 
concept of Islam, the ummah, "community." This leads us to our second 
point regarding the Islamic understanding of conversion to Islam, namely, 
the inherent links between religious identity and communal identity. 
The Islamic ummah defines itself, and other communities, on religious 
grounds, and hence the adherents of other adyan constitute distinct so
cial groupings or communities (as is further evident from the social and re
ligious meanings of millah, for instance). Conversely, this often means that 
distinctive communal groups are expected to be marked by a particular 
religious orientation; to change one's religion is to change one's com
munal identity, and vice versa. 

In this understanding of "conversion" are two important implications 
for our subject of Islamization in Inner Asia. First, Islamic ideals of com
munity in effect sanction the intimate bonds between religious and 
communal identity that in turn make "communal" conversion not only 
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acceptable, but in some cases normative. Second, in its emphasis upon 
the religious basis of communal identity, and conversely the communal 
basis of religious identity, the Islamic tradition is paralleled quite closely, 
and with important consequences, by attitudes toward community and 
religious life prevalent in Inner Asian tradition, as we will discuss shortly. 

In the Islamic context, the normative character of such communal 
conversion should not be overstated, of course, but it is present nonethe
less. If the Qur)an idealizes "prophets without honor" in their own com
munities and individuals (e.g. Ibrahim) who break with family, even, in 
devotion to God's will, both the social and theoretical development of 
the Islamic ummah reinforce the equation of religious and communal 
identities in such a way as to widen the expectation that people will 
come to Islam not as individuals, but as communities. This is especially 
pronounced in dealing with peoples well beyond the borders of the Dar 
aI-Islam at a given time: if Muslim religious and political policy toward 
non-Islamic communities within Muslim-ruled territory aimed at frag
mentation of communal bonds through "piecemeal" conversion to Islam, 
hopes and expectations with regard to peoples beyond the frontiers of 
Islam tended to envision their conversion en masse and as communities. 

There is also a specifically Islamic paradigm for such "communal con
version" in the "conversion-to-community" of the first century of Islam's 
spread, whereby adoption of the "religion" of Islam amounted to joining 
the "community" not of Muslims, but of Arabs, specifically in acquiring 
"client" status in affiliation with a particular Arab tribe. While both the 
understanding of Islam implied by such a practice, and the practice itself, 
seem to have disappeared quite early (in part, no doubt, to resentment 
among the growing block of "converts" toward their subordinate status in 
the community), the paradigm remained as an understanding of conver
sion with important latent potential. 

Indeed, in Inner Asia itself (and in Inner Asian conversion narratives) 
we often find a complementary divergence between paradigms of con
version stressing Islamization of territory, on the one hand, and Islam
ization of communities, on the other. In the first case we find that the 
vocabulary of "opening" the land to Islam is employed, while the termi
nology conveying a change of status predominates in the latter. The "ter
ritorial" model, of course, as evident in the division of the world into 
Dar ai-Islam and Dar al-Harb, is more familiar to students of the Islamic 
world, but is at once less "sociologically" sophisticated, and less practi
cally relevant in the Inner Asian context; and for this reason the "com-
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munal" model is worth emphasizing here. 
It is particularly noteworthy that a variety of "mechanisms" emerged in 

popular and learned Islamic religious thought to explain and articulate 
such "communal" conversion among distant or simply alien peoples, the 
Turks of Inner Asia among them; most of these mechanisms would appear 
to be outgrowths of Islamic discourse itself, but were quickly appropriated 
by the Islamizing community concerned as part and parcel of their 
Islamization. Links with Islamized genealogies provided one obvious 
mechanism, as in the case of the discovery of "Turk b. Yafith"; another 
was the "seeding" of particular holy people through the world (as in the 
discovery of cA.dites in distant places, or in stories of the Prophet's com
panions appearing in various localities), while more mystically oriented 
strategies include stories placing particularly prominent converts among 
the Prophet's interlocutors during his miCraj, or the theory of "UvaysI" 
Sufis (who could provide not only conversion, but mystical initiation, for 
noteworthy converts). Occasionally, indigenous models of sanctification 
are adapted with a thin veneer of Islamization, as in stories of a "convert" 
supernaturally conceived or of an infant who refuses his infidel mother's 
breast; but still more often the "mechanism" used to explain communal 
conversion is the one with which we are most directly concerned here: 
legendary and hagiographical conversion narratives evoking both Islamic 
paradigms and indigenous religious themes. 

A final and fundamental feature of the Islamic understanding of conver
sion is suggested already by both the communal paradigm of conversion, 
and by the change of status (rather than change of heart) signaled by "con
version." It is also one of the most difficult to appreciate for those rooted in 
Christian conceptions of religious conversion, or in modernist iconoclasm 
and anti-ritualism, which insist upon the "heart" as more important than 
"the law," emphasize "content" over "form," and consider "religion" first 
and foremost as a matter of "personal belief"; they would be more com
fortable if "conversion" in Islam were indeed spoken of in terms of tawbah 
and understood primarily as a "change of heart." This feature springs from 
the distinctly Islamic approach to the formal and external, an approach 
already clear in the divinely and prophetically sanctioned designation of 
Muhammad's religion as islam: to overstate the case, we may suggest that 
the Islamic tradition regards even purely formal and "external" adoption of 
Islamic practices and patterns as religiously meaningful, since those pat
terns, even in their formal aspects, are conveyors of divine grace, barakah. 

That is, as much as a true change of the inner man is demanded by 
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Islam, a purely formal, and even minimal, change of the external man is 
not to be dismissed as easily in the Islamic experience as it often is in the 
Christian tradition, or for that matter among irreligious critics of religious 
"hypocrisy"; inherent in the Islamic outlook is the conviction that the for
mal and external manifestations of Muslim religious obligations, as 
ordained by God and exemplified by the Prophet, may themselves transmit 
the divine grace which alone can "turn" the soul toward God and lead to a 
"change of heart." In effect, it is laudable if a person truly "repents" of evil 
and unbelief and in this spirit performs his obligatory prayers. But even if 
he does not repent, his community should see to it that he performs those 
prayers nevertheless, for if he does so, the divine grace inherent in those 
external forms may eventually succeed in its transformative work; and as he 
prostrates his body in prayer, his heart and mind may follow. 

What this understanding of religiosity may mean or imply in other 
contexts need not detain us here; what it means in the case of conver
sion, however, is that from an Islamic perspective there is no such thing as 
the purely formal or nominal or external adoption of Islam that is so 
often noted with disdain by students of Inner Asia. Even a conversion-of 
an individual or of a community-that is "imperfect" from the standpoint 
of either full ritual attentiveness or inner spirituality is nevertheless a first 
step toward deeper religiosity, and in any case should not be dismissed or 
belittled inasmuch as it is, in however rudimentary a form, a token of 
God's grace and solicitude toward his creature. To come full circle to our 
emphasis upon communal status, what that "imperfect" conversion sig
nals, above all, is indeed God's greatest gift from the Islamic perspective: 
the conferral of membership in a salvific community. 

Such an approach is already sanctioned within Islamic tradition, with 
specific Inner Asian relevance, as noted in an important article by Wilferd 
Madelung with regard to a statement attributed to Abu I:Ianlfah. Asked 
about "the status of a Muslim in the territory of polytheism who affirms 
Islam as a whole but does not know or affirm the Koran or any of the re
ligious duties of Islam,"13 Abu I:Ianlfah affirmed that such a person could 
still be counted as a "believer"; and, as Madelung observed, the dominant 
theological school in Central Asia at the time of the conversion of the 
Turks no doubt intentionally "misread" part of this passage, turning "in 
the territory of polytheism" (fi arcj ash-shirk) into "in the territory of the 
Turks" (fl arcj at-turk). The response of Abu I:Ianifah was thus "appropri
ated" in Central Asian tradition, and through a slight orthographic 

13. Madelung, "The Spread of MaturTdism," pp. 122-123. 
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change an express statement of his leniency in matters of doctrine and 
ritual was assigned to the specific context of deciding what made a 
Central Asian Turk a member of the Muslim community. 

We will return to these issues shortly. For now, it is hoped that this 
brief consideration of the value of "external" Islamization as understood 
within the Islamic tradition may already suggest alternatives to the tired 
chorus of views on the "nominally" Muslim peoples of Inner Asia that 
effectively dismisses the importance and effectiveness of Islamization. To 
appreciate these alternatives from the Inner Asian perspective, as well as 
from an Islamic one, however, we must turn to a consideration of the re
ligious traditions of the Inner Asian world. 

Indigenous Religion in Traditional Inner Asia 

The traditional indigenous religion of Inner Asian peoples prior to their 
entry into Islamic or Christian or Buddhist cultural and religious "spheres 
of influence" (as well as many traditions retained after their entry into 
these originally foreign traditions) belongs to a realm of religious life, 
common and even normative throughout the world and throughout 
history, for which scholarship in the humanities and social sciences 
has still failed to devise a suitable and "comfortable" terminology. Labels 
ranging from "primitive religion" and "animism" to "natural" or "archaic" 
or "tribal" religion have been proposed or suggested or simply used, but 
in the end found wanting; each conveys a set of assumptions or impli
cations objectionable in some way, whether as excessively pejorative or 
as historically romanticizing, and none has been widely accepted as more 
"scientific" or illuminating or useful, in any particular way, than older la
bels such as "paganism." 

In part this lack of suitable labels stems from the nature of the tradi
tions themselves; they are, in the final analysis, not something separable 
from the course of life itself, from the human experience as a whole, as 
organized and classified by the communities in which these traditions 
prevail, and as such in most cases are not marked by special terminology 
native to these communities. We are thus ordinarily unable to find a 
"native" designation among peoples marked by such traditions, either for 
"religion" in general or for "our religion" in particular, unless and until it 
is recognized as distinctive by being opposed to some "religion" from out-
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side. This absence of indigenous terminology is, however, hardly a sign 
that conceptions and practices immediately recognizable as "religious" 
are unimportant or poorly developed among such peoples; on the con
trary, it is most often a sign that these "religious" conceptions and prac
tices are so intimately linked with all aspects of life-that is, with all 
aspects of what being human is considered by those peoples to mean
that life is inconceivable without them, leaving no rationale for a separate 
taxonomy devoted to "religion" as such. 

For our purposes we will not belabor the terminological difficulties 
presented by these "primitive" or "archaic" traditions, nor seek by using a 
particular set of terms to suggest any special suitability beyond mere con
venience. Rather, we will speak of "indigenous" or "native" Inner Asian 
religious traditions, only as a convenient way of referring to the "systems" 
of belief and practices evident among Inner Asian peoples before those 
peoples' contacts with and/or adoption of the religions of peoples beyond 
the Inner Asian world. In settling upon this rather prosaic and colorless 
(and misleadingly all-encompassing!) terminology we should not lose 
sight of the rich diversity and conceptual depth of the mythic and re
ligious world created by Inner Asian peoples; nor at the same time should 
we forget the real and often decisive distinctions of "ethnic" and linguis
tic affiliation, geographical distribution, and 'economic and environ
mental adaptation that characterize the diverse communities lumped 
together in the phrase "Inner Asian peoples." 

Moreover, by speaking of "native" or "indigenous" traditions among 
these communities, we should not understand these traditions as somehow 
hermetically sealed from "outside" religious influence down to the time 
when we first find descriptions or other reflections of their religious life in 
our sources; the heritage of contacts between the inhabitants of the Inner 
Asian world and the civilizations of China, Iran, the Near East, and Eu
rope long predates our earliest historical records for Inner Asian peoples, 
and it would be foolish to suggest a rigid body of hallowed traditions tena
ciously held by "Inner Asian peoples" from their earliest appearance in our 
sources down to the time of their adoption of a particular "outside" mis
sionary religion. What we find instead is a dynamic and fluid "tradition-in
development" among Inner Asian peoples, shaped by "indigenous" re
sponses to economic, social, political, and spiritual life, but also by 
interaction with "outsiders" -and such interaction unquestionably involved 
early and regular exposure to such "world religions" as Buddhism and Zoro
astrianism, and later Christianity, Manicheism, Judaism, and Islam. What 
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we are concerned with is not to argue what was "indigenous" and what re
flects "outside" influence or "borrowing" in Inner Asian tradition in some 
historically absolutist fashion, but to explore a pattern of indigenous re
ligious concepts, values, and practices that appear to have shaped not only 
the "native" tradition as distinct from imported faiths, but the response to, 
and modes of assimilation of, those imported faiths as well. 

By the "indigenous Inner Asian tradition," then, we mean only the adap
tations of home-grown and "imported" religious concepts and patterns that 
had been assimilated and appropriated as its own by a particular community 
at a particular time, regardless of its "origin" as a cultural historian might in
sist upon; and it is indeed a central theme of our discussion that Islam itself 
eventually became part of that "indigenous" tradition just as earlier "for
eign" elements had. Our aim here, then, is to highlight the features of con
ceptualization (rather than "belief") and practice that may be considered 
central and fundamental to the Inner Asian peoples who encountered 
Islam, at the time of that initial encounter, and to trace the echoes of those 
features in the ongoing interaction between the Inner Asian worldview and 
the religious ideals and communal expectations of the Islamic tradition. 

Problems in Interpreting Inner Asian Religion 

In identifying these central features, we are hampered by a number of 
purely practical considerations surrounding the scholarly study of Inner 
Asian religion. The most obvious is the relative scarcity of indigenous 
sources prior to the recordings of oral tradition undertaken by ethnogra
phers in the nineteenth and twentieth centuries; for earlier periods we 
must rely, in most cases, upon accounts of Inner Asian religious practices 
left by travelers, historians, geographers, or missionaries, from the outly
ing civilizations of China, Iran and the Near East, and Europe, with their 
inevitable mixture of hostility and misunderstanding and, in some cases, 
idealization. As for the indigenous sources themselves, they do exist, and 
many have been studied, but arguably the richest repository of indige
nous Inner Asian religious lore- the enormous body of oral tradition, 
especially epic narrative-has only recently begun to attract analysis, and 
moreover appears to have suffered significant abuse in recent times in the 
name of various modern ideologies. 

Similarly, we are obliged not only to view Inner Asian religious life 
through the eyes of outsiders, but also to look through the prism of 



30 Islamization and Native Religion 

adopted foreign traditions; and these, precisely because of their adop
tion and assimilation and nativization, are often more obscuring of ear
lier ways than the obviously distorted outside accounts. This means, 
among other things, that we must look to more recent ethnographic 
descriptions of religious life among peoples less subject to Islamic, or 
Buddhist or Christian, influence, since we rarely have comparable des
criptions for the peoples who adopted Islam or Buddhism or Christianity 
prior to their conversion. In other words, we are compelled to rely upon 
nineteenth and twentieth century accounts of religious life among rela
tively un-Islamized peoples such as the Tuvans or Altays, for example, 
since we have few accounts (and none comparable to ethnographic 
descriptions) of religious life among the still un-Islamized "Uzbeks" of 
the fourteenth century (leaving aside the obvious questions of ethnic 
identity and continuity). We are obliged to assume some similarity 
between the religious concepts and practices of these peoples, and as 
justified as such an assumption may be in most cases, we must not lose 
sight of its essentially conjectural nature. 

Moreover, the traditional religious beliefs and practices and values of 
Inner Asian peoples have not enjoyed the same level or quality of scholarly 
attention as has been devoted to other "aboriginal" peoples, whether those 
of North America, pre-Christian Europe, or 'sub-Saharan Mrica. This is due 
in no small measure to the historical fact of the incorporation of most of 
Inner Asia into the Soviet state, where for the better part of a century the 
academic study of religion was markedly stunted by official dogma and aca
demic predilections shaped by the state. While Soviet scholars produced 
usable and in many cases quite admirable ethnographic studies including 
extensive data on religious life, Soviet ideology precluded the development 
of a serious interpretative framework for understanding religious life as 
such. Even in the more "purely" academic works-not to mention the fre
quent cooperation of academics in producing tracts belonging to the genre 
of antireligious literature-the essential hostility and contempt for religious 
"belief" and practice, as well as an uncritical adoption of a priori categories 
and ideologically sanctioned evolutionary historical patterns offered by 
Soviet Marxist orthodoxy, are often evident, both in outright dismissals and 
categorizations of elements of religious life as "survivals," "superstitions," 
and signs of backwardness and primitiveness to be abandoned by progressive 
thinkers, and more insidiously in the analytical frameworks imposed upon 
the data. 

Finally, it must be remembered that the most recently nativized-how 
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deeply or successfully remains to be seen-foreign "faith" for many Inner 
Asian peoples is precisely that Marxist-Leninist ideology, which has 
shaped not only the way the Soviet academic establishment has presented 
Inner Asian religion, but the way native but Soviet-trained Inner Asian 
scholars and the Soviet-educated Inner Asian public view their heritage. 
It is unfortunately the case that scholarship among many of the newly 
independent, or at least newly self-assertive, peoples of the former Soviet 
Union is often not the best source for an "indigenous" understanding of 
pre-modern Inner Asian religious life; all too often native Inner Asian 
scholars brought up in the Soviet system have adopted the same Soviet
style approaches noted above, or more recently have traded Soviet ideo
logical constraints for scholarship in the service of "national pride." In 
either case the link between native elites and native tradition has been 
significantly weakened. This in itself is not so remarkable if understood 
as simply the current stage of the reworking of communal identities 
among Inner Asian peoples, but we must remember that at each stage of 
such reworkings in the past, something of the original flavor and intent 
of indigenous traditions was lost in the rush to find in them a basis for 
a native response to new political or social challenges; we must expect 
something to be lost at this stage as well. 

We thus cannot point to any adequate attempt at a synthesis of "re
ligion in Inner Asia," either for Inner Asian peoples as a whole (presum
ing that such a grouping would be meaningful), or for individual Inner 
Asian peoples or subgroups (whether historically defined or viewed, as has 
been the unfortunate practice in most Soviet literature, from the perspec
tive of modern ethnic or national groupings). The scholarly edifice of the 
study of traditional, indigenous Inner Asian religion remains to be built, 
and the same holds true for the various parts of the Inner Asian whole 
(with the exception of the substantial scholarship on Tibetan religion). 
This means that the "structure" that might serve as the backdrop for 
understanding religious change and conversion in Inner Asia is not availa
ble, and unfortunately we cannot presume to construct it here, either for 
"Inner Asia" as a whole l4 or for the Mongol and Turkic worlds of direct rele-

14. Among surveys of some aspects of religious life in Inner Asia may be cited the works of the 
prolific Jean-Paul Roux, of which we may note his recent summary (with extensive bibliography 
of his earlier publications), La religion des Turcs et des Mongols (Paris: Payot, 1984); Faune 
et (lore sacrees dans les societes altarques (Paris: Librairie d'Amerique et d'Orient Adrien
Maisonneuve, 1966); and La mort chez les peuples altarques anciens et medievaux d'apres les doc
ume1lts ecrits (Paris: Librairie d'Amerique et d'Orient Adrien-Maisonneuve, 1963); Uno Harva 
[ne Holmberg], Die religiosen Vorstellungen der altaischen Volker (Helsinki: Werner Soderstrom 
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vance for US. 15 In the absence of such a survey we may sketch here a 
number of issues central to the indigenous pre-Islamic religious world
view, and, at the risk of overgeneralization, note those features, in "syn
thetic" and interpretative fashion, may help us to understand the issue at 
hand: Islamization in the Jochid ulus. 

Inner Asian Religion: "Shamanism" and Beyond 

If we examine the essential features of the ways in which the nature of 
man and the cosmos is commonly conceptualized among Inner Asian 
peoples, as evident in both indigenous sources (above all, oral tradition of 

Osakeyhtio, 1938; Folklore Fellows Communications, vol. 125), which provides a detailed sur
vey of concepts of the structure and origin of the world, souls and death, hunting rites, shaman
ism, etc., remains an essential work, of which an "abbreviated" English version is available: Uno 
Holmberg, The Mythology of all Races, vol. 4, Finno-Ugric, Siberian (New York: Cooper Square, 
1964 [originally published 1927]). Perhaps the most comprehensive survey of religious beliefs 
and practices among Inner Asian peoples appears in Wilhelm Schmidt's magnum opus, Der 
Ursprung der Gottesidee (Miinster: Aschendorff; 1926-1955), of which vols. 9-12 cover the 
indigenous religious traditions of Inner Asia; Schmidt's work is marred by an interpretative 
framework based on his assumption of "original monotheism," and despite the wealth of data 
collected must be used as cautiously as much Soviet scholarship. 

15. A concise and readable introduction to Mongol religion is provided by Walther Heissig, 
The Religions of Mongolia, tr. Geoffrey Samuel (London: Routledge & Kegan Paul, 1980). On 
religion among Turkic peoples see, in addition to the works of Roux and Schmidt mentioned 
above, Annemarie von Gabain, "Inhalt und magische Bedeutung der alttiirkischen Inschriften," 
Anthropos, 48 (1953), pp. 537-556; the excellent philological discussion of Alessio Bombaci,'" Qutluy 
bolzun!' A Contribution to the History of the Concept of 'Fortune' among the Turks," UAf, 36 
(1964), pp. 284-291, and 38 (1966), pp. 13-43; Hans-Joachim Klimkeit, "Qut: Ein Grundbegriff 
in der zentralasiatischen Religionsbegegnung," in Humanitas Religiosa: Festschrift fur Har
aids Biezais (Stockholm, 1979), pp. 252-260; and Robert Dankoff, "Kashgari on the Beliefs and 
Superstitions of the Turks," TAOS, 95 (1975), pp. 68-80. Of Soviet surveys, we may cite (with 
the caveats in place regarding Soviet religious studies in general) two of N. A. Alekseev's works, 
Rannie formy religii tiurkoiazychnykh narodov Sibiri (Novosibirsk: Nauka, Sibirskoe otdelenie, 
1980), and Shamanizm tiurkoiazychnykh narodov Sibiri (Novosibirsk, 1984), the latter with a 
full German translation, Schamanismus der Turken Sibiriens: Versuch einer vergleichenden 
arealen Untersuchung, tr. Reinhold Schletzer (Hamburg: Reinhold Schletzer, 1987), and a par
tial English translation, "Shamanism among the Turkic peoples of Siberia," SAA, 2811 (Summer 
1989), pp. 56-107; promising recent exceptions to the primitive Soviet treatment of religion 
include the collective series produced by E. L. L'vova, I. V. Oktiabr'skaia, A. M. Sagalaev, and 
M. S. Usmanova, entitled Traditsionnoe mirovozzrenie tiurkov Iuzhnoi Sibiri; the three volumes 
(bearing the subtitles Prostranstvo i vremia; veshchnyi mir [Novosibirsk: Nauka, Sibirskoe otdele
nie, 1988], Chelovek; obshchestvo [1989], and Znak i ritual [1990]) provide an excellent themat
ic survey of elements of religious conceptions among the Turkic peoples of southern Siberia, 
based on ethnographic material. Of similar quality, with a wider ethnographic scope, is the 
insightful work of E. S. Novik, Obriad i fol'k/or v sibirskom shamanizme: opyt sopostavleniia 
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epic and shamanic narratives) and in "solicited" descriptions of native con
ceptual systems recorded by ethnographers, we note immediately that the 
Inner Asian religious worldview is marked by an elaborate and quite com
plex spiritual morphology of human beings, with systems of multiple souls 
representing the rich spiritual and psychic capabilities of human life,16 as 
well as an equally richly developed cosmological structure for the world and 
its spiritual underpinnings; the elaborate cosmologies customarily involve 
an axial center that at once separates, and provides for passage between, 
the tripartite cosmos of underworld, earth, and heaven, multiple layers in 
the heavens and underworld, and a host of spirits enlivening natural objects 
and formations and inhabiting the entire mythic universe. 17 

These systems, however, are reflected in "practical" religious life 
almost exclusively in connection with the individual spiritual experiences 
and communally oriented ecstatic and ritual functions of the chief re
ligious specialist of the Inner Asian world, the shaman. IS Now in much of 
the scholarship dealing with Inner Asian religion, and indeed in most 
incidental surveys of Inner Asian religion by nonspecialists, the role of 
the shaman has been emphasized to such an extent that it has become 
commonplace to refer to the religious life of Inner Asian peoples prior to 
their adoption of, say, Buddhism or Islam (and even after their "conver
sion" as well) as "shamanism," as if the term could designate something 
akin to the other religious "-isms" that entered Inner Asia. Without raising 
here the conceptual issues involved in "defining" what is called shaman
ism, and without raising the historical problems involved in equating the 

struktur (Moscow: Nauka, GRVL, 1984), of which a partial English translation appeared in SM, 
28/2 (Fall 1989), pp. 20-84, entitled "Ritual and Folklore in Siberian Shamanism: Experiment 
in a Comparison of Structures." 

16. On conceptions of the soul see, for example, in addition to general works noted above, 
Ivar Paulson, Die primitiven Seelenvorstellungen der nordeurasischen Viilker: Eine religionsethno. 
graphische und religionsphanomenologische Untersuchung (Stockholm: Ethnographical Mu
seum of Sweden, 1958); S. M. Shirokogoroff, The Psychomental Complex of the Tungus 
(London: Kegan Paul, Trench, Trubner, 1935); and Ivan A. Lopatin, The Cult of the Dead 
among the Natives of the Amur Basin ('s-Gravenhage: Mouton & Co., 1960). 

17. In addition to the general treatments noted above, see A. F. Anisimov, "Cosmological 
Concepts of the Peoples of the North," in Studies in Siberian Shamanism, ed. Henry N. Michael 
(Toronto: Arctic Institute of North America, 1963), pp. 157-229; cf. the Russian original, 
Kosmologicheskie predstavleniia narodov Severa (MoscowlLeningrad: Izd-vo AN SSSR, 1959). 

18. Mircea Eliade, Shamanism: Archaic Techniques of Ecstasy, tr. Willard R. Trask (Princeton: 
Princeton University Press, 1972), is the standard introduction to the subject; often factu
ally unreliable for Inner Asian shamanism, it remains the signal reference point from which other 
studies (by supporters or, now more commonly, critics, of Eliade's approach) begin. For Inner 
Asian shamanism in particular, the literature is now quite extensive; for summaries and/or use-
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modern "ethnographic shaman" with the religious specialists noted among 
historical Inner Asian peoples, we must object to this tendency on other 
grounds, above all on the grounds that the emphasis upon the spiritual 
career of the shaman often obscures the more normative domestic and 
communal focuses of Inner Asian religious life. These domestic and com
munal focuses are vital, as we will consider shortly, for understanding the 
appeal of Islam (or rather the way in which Islam was appropriated with a 
communal focus) in the Inner Asian setting; they are often lost sight of, 
however, due to the frequent overemphasis upon the role of the shaman. 

That role is, to be sure, of profound interest, both because the shaman 
is the central religious specialist charged with the deepest knowledge in 
the community of both "practical" and "theoretical" religion, and be
cause the shaman fulfils vital social functions beyond his ecstatic exper
tise;19 moreover, as we shall see, the "heroic" shaman's ecstatic journey 
provides an important model for our understanding of several aspects of 

ful bibliographical guides, see the work of Alekseev, Shamanizm tiurkoiazychnykh narodov 
Sibiri; Vilmos Voigt, "Shamanism in Siberia (A Sketch and a Bibliography)," Acta Etlzno· 
graphica Academiae Scientiarum Hungaricae, 26 (1977), pp. 385-395; Mihaly Hoppal, 
"Shamanism: An Archaic and/or Recent System of Beliefs," UAJ [Bloomington), 57 (1985), pp. 
121-140; T. M. Mikhailov, Buriatskii shamanizm: istoriia, struktura i sotsial'nye funktsii 
(Novosibirsk: Nauka, Sibirskoe Otdelenie, 1987). See also Abdiilk"dir inan, Tarihte ve bugiin pa
manizm: materyaller ve araptlrmalar (3rd ed., Ankara: Tiirk Tarih Kurumu Baslmevi, 1986). 
Among the most useful and detailed ethnographic studies of shamanism among Inner Asian 
peoples are the works of Vilmos Dioszegi, including his "Pre-Islamic shamanism of the Baraba 
Turks and some ethnogenetic conclusions," in Shamanism in Siberia, ed. V. Dioszegi and 
M. Hoppal (Budapest: Akademiai Kiado, 1978), pp. 83-167, and "The Problem of the Ethnic 
Homogeneity of Tofa (Karagas) Shamanism," in Popular Beliefs and Folklore Tradition in 
Siberia, ed. V. Dioszegi (Bloomington, Indiana/The Hague: Indiana UniversitylMouton, 1968), 
pp. 239-329. One of the first analyses of the religious meaning conveyed by various components 
of the shaman's costume (a subject emphasized by Eliade, Dioszegi, and indeed most students 
of shamanism) remains standard: Uno Harva [ne Holmberg), "The Shaman Costume and Its 
Significance," Annales Universitatis Fennicae Aboensis, ser. B, I (2) (1923), pp. 1-36. For a more 
recent examination of the social functions and "ritual" methods of the shaman based on Siberian 
material, see Anna-Leena Siikala, The Rite Technique of the Siberian Shaman (Helsinki: 
Suomalainen Tiedeakatemia, 1978; Folklore Fellows Communications, v. 220). Accounts of 
shamanic practices among the Turks and Mongols down to the fourteenth century have been 
collected by John Andrew Boyle, "Turkish and Mongol Shamanism in the Middle Ages," 
Folklore, 83 (1972), pp. 177-93; see also Jean-Paul Roux, "Le nom du chaman dans les textes 
turco-mongols," Anthropos, 53 (1958), pp. 133-142, and his "Le chaman gengiskhanide," 
Anthrop()s, 54 (1959), pp. 401-432. 

19. See in particular on the social roles of the shaman the work of Siikala cited above, and the 
interesting article of I. R. Kortt, "The Shaman as Social Representative in the World Beyond," 
in Shamanism in Eurasia, ed. M. Hoppal (Cottingen: Edition Herodot, 1984), vol. 2, pp. 
289-306. 
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the conversion narrative of central concern here. But it is usually the 
individual elements of the shaman's life that receive attention, whether 
his initial "sickness" and alienation from his community or his initiation 
and ecstatic performances; and the shaman, in turn, despite his impor
tant social roles, is often cast as a kind of spiritual "loner," set apart from 
his community and serving it almost grudgingly. In any case it is often 
overlooked that the shaman's specialist services are called upon primarily 
in times of individual crisis or communal imbalance, leaving the vast 
realm of everyday religious life, of sacralized norms of living in a human 
community, outside the purview of "shamanism"; with minimal exagger
ation it is safe to say that the ordinary, workaday religious life of everyone 
but the shaman is all too often ignored or neglected, as if it were less 
interesting-or less central in the Inner Asian religious tradition-because 
it is less dramatic than the shaman's spiritual tour de force. 

Inner Asian religious life is much richer and more diverse than the label 
"shamanism" suggests. However extensive a role the shaman may play 
in explaining elements of this domestic cult, or in officiating at communal 
versions of ancestral rites, or in "mobilizing" a community to observe cer
tain norms, the fact remains that the ancestral and communal focuses of 
Inner Asian religion were customarily more directly linked with the daily 
lives of most people-affecting their conceptions of individual and com
munal "health" and soundness, affecting their life-supporting economic 
activities, from hunting to animal husbandry to agriculture, which ances
tral spirits were believed to protect, and affecting their individual status 
as members of a family and their conceptions of belonging to a particu
lar tribe or "nation" -than were the ecstatic performances or personal re
ligious journeys of the shamans. 

For the ordinary individual who is not a shaman, neither the wealth of 
souls nor the elaborate cosmological structures are experienced directly 
(aside from exceptional cases of visionary experience); he of course knows 
of them, for they fill and inform the entire spectrum of the shaman's deal
ings with both the individual and with the entire community, and as such 
the shamanic cosmology and "soul-culture" shape even the ordinary indi
vidual's religious expectations. But as a rule the ordinary person does not 
come face to face with them except through the shaman's mediation, nor 
does he manipulate them or interact with them ritually. 

Both the macrocosmic and microcosmic worlds of the Inner Asian spir
itual universe, then, are well developed conceptually, but the religious 
"practice" associated with them-the "handling" of human souls and the 
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"navigation" of the vast spiritual worlds as a guide or seeker of souls-is 
reserved for religious specialists. Little of the elaborate cosmology evident 
in shamanic narratives or even epic tales is ritually significant for most 
people at most times: we find virtually no examples in Inner Asia, for 
instance, of publicly reenacted creation myths of a type well known from 
ancient Chinese, Indian, or Mesopotamian religion, wherein the creation 
of those macrocosmic structures is ritually repeated to celebrate, and en
sure the preservation of, cosmic order and, thereby, human life. Nor do 
we find significant evidence of an abstract or speculative inquiry into the 
nature of the multiple human souls that might have both reflected and en
couraged aspects of "practical" religion at an individual level ranging from 
asceticism to alchemy, as evidenced in Indian or Chinese thought-systems. 

If we seek instead the sphere of religious activity that directly and regu
larly affects and involves the ordinary individual in Inner Asian societies, 
what we do find is an emphasis not upon the origin of the cosmos as 
such, but upon the origin of the human being, and, more important, of 
man as a social creature. Inner Asian traditions clearly belong to the nor
mative class of "aboriginal" religions in which life and health are the 
chief values, with ritual action focused on "life-sustaining" activities; 
these naturally involve "crisis intervention" on the part of religious spe
cialists, the shamans, at times of sickness and death. But the distinctive 
Inner Asian focus on what makes life possible is communal and ancestral. 
That is, with its central religious focus, broadly speaking, directed toward 
the maintenance of human life, Inner Asian tradition outside the occa
sionally "individualistic" spiritual career of the shaman knows only one 
setting within which such life is deemed religiously meaningful and thus 
conceivable and even possible: community. 

This focus on the maintenance of human life in a communal setting 
infuses virtually all religious activity in traditional Inner Asia, including 
but not limited to the individual and social healing performances of the 
shaman, from life-cycle rites and the concern for healing, to the system of 
taboos and ethical norms, and from household offerings to ancestral spirits 
at the hearth to other domestic rites linked with enhancing economic suc
cess in animal husbandry, agriculture, hunting, or craft production. The 
same focus infuses the very sense of community and social belonging: to 
be accepted into a community is the equivalent of birth, often ritually 
celebrated as such, while to be deprived of one's community is to die, and 
the same principle is evidenced in the frequent occurrence in Inner Asia, 
as elsewhere, of communal ethnonyms denoting simply "people," "human 
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beings." In both cases such conceptions have not only to do with the 
living community, but with the souls of deceased members in the afterlife, 
and, with notions of the "cycling" of souls within the bounds of a given 
community (i.e., through common beliefs that a newbom child is inhabi
ted by the soul of a deceased ancestor), with the future of the community, 
those yet unborn, as well. 

One of the central features of indigenous Inner Asian religious life may 
thus be found in its steady and persistent focus on the centrality of com
munity as the setting for human life, and naturally for religious life as 
well. Here we find a key to Inner Asian religion deeper and more re
vealing than is suggested by calling that religion "shamanism." And in 
any event, the unifying concern that ties the domestic ancestral cult 
with the activity of the "specialist" shaman is the essential recognition that 
"religious" life consists-like economic life and political life-of ways of 
understanding and manipulating the world in order to maintain the cen
tral sacred value of (communal) life and (communal) well-being. 

A natural and vital focus of such religious life, designed to maintain 
and promote life and well-being, falls naturally upon the Ancestors, who 
are the key to the community's health and well-being as protectors not 
only of the family's stock and lineage, but of its economic foundations as 
well. The ancestor spirits are customarily assimilated to the spirits of the 
earth and soil in agricultural communities, are regarded as protective pa
trons of the herds' fertility in pastoral nomadic communities, and are the 
recipients of offerings and appeals for thevsuccess of a hunt, alongside the 
master spirits of nature and of the intended victim, among hunting com
munities; they are likewise assimilated to the patron spirits of craft pro
duction, and playa vital role as the tutelary spirits of shamans. More 
important, the ancestral spirits, as the "numinous" embodiment of the 
social structures of family and community, are a central focus of the most 
common and most sacred religious practice among Inner Asian peoples; 
for the vast majority of individuals and communities, religious life lies pri
marily not in recourse to a shaman or "worship" of some deity, but in the 
periodic offerings to the ancestral spirits in their various forms, intended 
to preserve the health and continuity of the family and community. 

Herein we find already an important clue to the centrality of communal 
self-identity for religious practice (and religious conversion!), and vice 
versa. The most sacred and fundamental religious rites are those focused 
on spirits regarded as the ancestors of the family and community. Conse
quently, the ways in which the family and community are defined, through 
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contemporary relationships and mutual obligations as well as through as
sertions of genealogical ties, have direct and profound cuI tic significance, 
and hence a profound religious component; conversely, that religious 
component, both in its "affective" and ritual aspects, provides many of 
the symbolic structures employed in the process of asserting the definition 
of a given community. Communal identity shapes the form and content 
of the central rites and "sentiments" that belong to the sphere of "re
ligion," rites and sentiments that "conversion" directly affects; and at the 
same time, the religious worldview, thus infused with specific communal 
content, in turn provides the discursive paradigms, and their ritual "reifi
cation," whereby the legitimacy and sacrality of familial and communal 
groupings are asserted. 

Accordingly, it is the origin of, and ritual celebration of, the familial 
and communal group that is the religious focus of Inner Asian domestic 
cults, and the origin of the communal group, immediately assimilable to 
the origin of humankind, is one of the central elements of Inner Asian 
religious life in which both "myth" and "ritual" elements were of on
going vitality and importance. 2o 

Before considering these domestic myths and rites more carefully, 
however, we may note here, in connection with the reflection of social 
organization in the Inner Asian religious worldview~ yet another common 
feature of the prevailing scholarly approaches to Inner Asian religion 
that, alongside the fixation on the shaman, has tended to skew our under
standing of the foundations of that worldview. This is the attention, at 
times inordinate, devoted to the sacral foundations of, or religious legiti
mation of, political rule at the broadest levels of social organization in 
Inner Asia. One of the most prolific writers on Inner Asian religion, Jean
Paul Roux, has gone so far as to speak of an "imperial cult" in Inner Asian 
history, as an apparent constant that is called up at times of political unifi
cation and is expressly opposed to the shamanic religion (which Roux 

20. The mythic focus on the origin of human community does not seem to have produced in 
Inner Asia an abstraction explaining the origin of the cosmos as such in human and/or social 
terms; we find no Inner Asian equivalent to the Vedic Purusha-hymn, in which the world is 
formed through the ritual dismemberment of the Cosmic Man, nor do we find either the ritual 
development reflected in such an abstraction, or the speculative and mystical thought such an 
abstraction might fuel. Rather, in Inner Asia the origin of the local community is more often 
equated with the origin of the world, or at least of the world that matters-the social world
with little attention to the formation of the elements of the cosmos; whatever "mythic abstract
ing" may have occurred (and examples may be found in some Inner Asian myths), the important 
point is that these never were taken as the basis for ritual practice, which remained focused on 
the origin of human community, at the family, clan-tribal, and state level. 
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casts as nonimperial). A full evaluation of this view, and others that assume 
a structural bifurcation between "imperial" and "domestic" religion in 
Inner Asia, lies beyond the scope of this study; but it must be noted here 
that the present exploration of Islamization, and especially of the "nativi
zation" of Islam, suggests quite different approaches to the relationship be
tween what may be more properly regarded not as two competing "levels" 
of religious thought and ritual, but as "imperial" and "domestic" styles of 
evoking essentially the same system of religious values and practices. 

These issues will be taken up later in connection with the legitimizing 
functions of narratives relating communal origin and/or conversion, but 
for now we must reemphasize the central importance of domestic rites in 
the ordinary, "everyday" religious life of most people at most times. 21 In 
general the "ancestor-cult" among Inner Asian peoples, and the closely 
linked and pervasive offerings to familial and household spirits, have not 
received the attention they deserve, but it is difficult to escape the con
clusion that this domestic religious practice is the focus of meaningful 
and ongoing religious life for the majority of people. It is precisely the 
meaningfulness of the religious complex at this most basic level of social 
organization in Inner Asia that on the one hand impels indigenous 
"imperial" state-formers to appeal to it, and on the other hand makes the 
nativization of a "foreign" religion within the familiar structures of that 
same complex such a potentially potent weapon both for "imperial" 
reformers and for groups and individuals hostile to the status quo and in 
need of an affective basis to unite people in anti-imperial structures. It is 
in this light that we may understand the use of the central conversion 
narrative under consideration here both by Chingisid representatives of 
imperial prerogatives and by their opponents. 

The Domestic Rites and Their Universalizing Role: An Inner 
Asian Mythic Complex 

It is precisely in the domestic cult that we find the only recognizable ritual 
evocation of cosmological principles in Inner Asia, through the mythic as
similation of the focus of domestic rites with the central structures of the cos-

21. Even Raux, who has so strongly emphasized the role of the shaman and of what he sees as 
an "imperial tradition" in Inner Asian religion, seems to grudgingly acknowledge the centrality of 
the household ancestral offerings, writing, "II n'est pas exclu, meme, que pour Ie bas peuple .. 
celte religion intime soit la religion essentielle" (La mort, p. l3!). 
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mos; this in turn helps us to appreciate why appeals to sacred communal 
origins as articulated within the framework of a mythic complex embody
ing those cosmological principles have such powerful resonance not only 
with khans and ruling dynasties at the imperial level, but with the ordinary 
tribal population as well. To understand this more clearly, we must explore 
the domestic ritual and the mythic complex associated with it more closely. 

The system of domestic rites is typically focused within individual house
holds, in the offerings made to ancestral spirits most often conceived of as 
dwelling at or near the hearth, and within communities, in the often sea
sonal (fall and spring) communal rites involving offerings to protective clan 
spirits;22 the latter in particular are, as noted, often clearly "economic" in 
focus, involving appeals to the protective and engendering capacities of the 
ancestors to fructify herds, to help make hunts successful, or to make crop
lands fertile and productive, with household rites likewise involving ap
peals for successful hunts as well as for blessings on various types of craft 
production, but more often linked to more direct human and familial con
cerns of health, protection of children and aid in childbearing, and fertility. 

The household rites are usually quite simple in form, involving offer
ings of food and drink to the ancestral spirits, both by smearing fat or 
grease on the mouth of wooden or felt figures ("idols") representing the 
ancestors or household spirits, and through offerings of meat or fat directly 
in the hearth fire as burnt offerings, accompanied by libations of kumiss 
(fermented mare's milk) or other drinks (either sprinkling the liquid into 
the fire, or casting it into the air). Even when the figurines are used, how
ever, the connection with the hearth is maintained by keeping the "idols" 
either wrapped up or enclosed in a small chest near the hearth. 23 

Such offerings are noted first in the thirteenth century among travelers 
to the Mongols, including Rubruck and Marco Polo, but appear also in 
descriptions of religious customs among many Inner Asian peoples from 
travelers and ethnographers down to the present century; they are among 
the chief constants in daily life that not only affirm the temporal continu-

22. See Harva, Die religiiisen Vorstellungen der altaischen Viilker, pp. 570-577 on seasonal 
offerings to clan protectors. 

23. Cf. Harva, Die religiiisen Vorstellungen, pp. 230-238; Roux, La mort, pp. 1\7-131. See 
also the excellent account of dome~tic rites among the Tuvans in Erika Taube, "Die Wider
spiegelung religiiiser Vorstellungen im Alltagsbrauchtum der Tuwiner der Westmongolei," in 
Traditions religieuses et para.religieuses des peuples altarques (Paris: Presses universitaires de 
France, 1972; = PIAC XIII), pp. 1\9-138, esp. pp. 128-131 on libations and burnt offerings to 
ancestral figurines kept near the hearth. For illustrations of such wooden and felt images, cf. 
S. V. Ivanov, Skul'ptura altaitsev, khakasov i Sibirskikh tatar, XVlII-pervaia chetvert' XX v. 
(Leningrad: Nauka, 1979). 
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ity and "solidarity" of individual households and families and communi
ties, but provide the foundations upon which sentiments of inclusion in 
communal structures of larger scale must be built. Although accounts of 
such images predominate among peoples not yet "converted" to Islam or 
Buddhism or Christianity, a steady series of Western travel accounts af
firms their ongoing significance in the domestic rites of Inner Asian peo
ples even after their adoption of other religions; in particular, ancestral 
offerings focused upon the hearth and involving the use of such jarringly 
un-Islamic "idols" are repeatedly mentioned by outside observers as a 
continuing presence in the homes of nomadic Muslim peoples of Inner 
Asia (i.e., in places rarely, if ever, mentioned in indigenous sources) in 
the post-Mongol period,24 suggesting not so much the inferior quality of 
the Islam adopted there as the enormous strength of the specifically an
cestral rites that survived, often with "Islamized" form, from the old pre
Islamic ways. It is precisely this ancestral complex (including related 
funeral customs) that inevitably persisted most strongly after the adoption 
of Islam, seamlessly integrated, in both ritual practice and in conceptuali
zation, into the sacralized daily lives of peoples now considered (by them
selves and others) as Muslims; this survival in turn provides the rationale 
for the prominence attached to "Islamized" ancestral spirits not only in 
domestic rites, but in the mythic articulation of sacred origins that is most 
relevant for our focus in the present study. 

The central role of the hearth in such offerings, both as the seat of the 
fire, honored in its own right and as a conveyor of sustenance to the 
ancestors, and as the ritual and "orientational" center of the household, is 
evidenced even earlier in Inner Asia; it was Herodotus, after all, who af-

24. Cf. Roux, La religion des Turcs et des Mongols, pp. 231-234. Giles Fletcher, describing 
the Tatars of the Crimea in the latter sixteenth century, writes: "Herein they differ from the 
Turkish religion, for that they have certeine idole puppets, made of silke or like stuffe, of the 
fashion of a man, which they fasten to the doore of their walking houses, to be as Janusses or 
keepers of their house. And these idols are made not by all, but by certeine religious women, 
which they have among them for that and like uses" (Edward A. Bond, ed., Russia at the Close 
of the Sixteenth Century, comprising The Treatise "Of the Russe Common Wealth," by Dr. Giles 
Fletcher; and The Travels of Sir Jerome Horsey [London: Hakluyt Society, Series I, No. 20, 
1856], p. 90; cf. Giles Fletcher, Of the Rus Commonwealth, ed. Albert J. Schmidt [Ithaca, New 
York: Cornell University Press / Folger Shakespeare Library, 1966], p. 96). Captain John Smith 
(better known for his adventures in Virginia) describes similar felt "puppets," and their feeding, 
among the Crimean Tatars, though he cribs from Rubruck (cf. The Complete Works of Captain 
John Smith (1580-1631), ed. Philip L. Barbour (Chapel Hill: University of North Carolina Press/ 
Williamsburg, Virginia: Institute of Early American History and Culture, 1986), vol. 3, pp. 
192-193. For the lISe of such "idols" among the Islamized Baraba Tatars of southern Siberia, cf. 
Dioszegi, "Pre-Islamic Shamanism of the Baraba Turks," pp. 88-95, 152-153. 
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firmed that no oath was more sacred among the Scythians than one sworn 
by the royal hearth fire. This in itself suggests the close links between the 
hearth and the seat of sacred human identities, but the explicit "seating" 
of communal life and identity in the hearth is especially well evidenced 
among peoples of Inner Asia. The Altay and Teleut, for instance, regard 
the hearth fire as the preserver of the life of each family and clan, and 
refer to the "stone hearth (ochoq) dug out by the mother;" the hearth fire 
is not to be taken outside the home, except in the ritually controlled con
text of family ceremonies (e.g., when brothers establish new homes), and 
the extinguishing of the hearth fire is typically regarded as the symbolic 
equivalent of a clan's extinction.2) From Herodotus through accounts of 
the medieval Turks and Mongols to modern ethnographic descriptions, 
we find the recurrent observation that Inner Asian peoples regard fire as 
among the most sacred things, and in most instances this is to be under
stood not as referring to "fire" in the abstract, but to the particular hearth 
fire in each household;Z6 and the ritual use of the domestic hearth is, as 
noted, one of the central familial and communal religious practices of the 
"old" religion to survive among Islamic Inner Asian communities. 27 

The sacrality of the hearth and hearth fire in the domestic cult is of 
particular importance, for the hearth and its symbolic significance convey 
religious meaning both in ritual and in spatial or "orientational" contexts, 
in both cases linked to the Ancestors. In the first regard, the hearth is 
clearly the locus of ancestral spirits (and of the figures that represent them 
and "receive" offerings to them), as noted; but the spatial orientation of 
the hearth as the "center" of the household also links it to a larger cosmo
logical symbolism that both solidifies the hearth's familial, ancestral links 

25. Cf. N. P. Dyrenkova, "Kul't ognia u altaitsev i teleut," Sbomik Muzeia antropologii i etno
grafii, t. 6 (Leningrad, 1927), pp. 63-78 [esp. pp. 63, 66-67, 74-77]. 

26. Cf. Taube, "Wiederspiegelung," pp. 122-123; Dyrenkova, "Kul't ognia," p. 63; L'vova et 
aI., Traditsionnoe mirovozzrenie (1988), pp. 136-147; and in general on the sacredness offire, cf. 
Jean-Paul Roux, "Fonctions chamaniques et valeurs du feu chez les peuples altalques," RHR, 
189 (1976), pp. 67-101, and N. Poppe, "Zum Feuerkultus bei den Mongolen," Asia Major, 2 
(1925), pp. 130-145. 

27. We have, for example, a revealing description for a people who will be of importance for 
us, the Noghays, in the observations of a nineteenth century observer who notes the importance 
of the hearth in the daily life of the people. Asserting that Islam had weakened the "cult of fire" 
and thereby deprived the hearth of spiritual significance, the writer nevertheless notes one "sur
vival" of "the cult of fire linked with the cult of ancestors": he describes a festival in which all 
family members eat a meal around the hearth while remembering deceased relatives, believing 
that the spirits of the dead return to the homes of their living relatives and join in the revelries at 
the hearth (G. Maliavkin, "Karanogaitsy," Terskii sbomik, vyp. 3, kn. 2 (1893), pp. 133-173 [pp. 
150-151, noteD. 
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and ties it to a larger system of beliefs and conceptions vital to an appreci
ation of communal identity in Inner Asia. It is through the hearth as a 
gateway to the world of the Ancestors, both ritually (in the domestic offer
ings) and conceptually (in the symbolic equivalences known through 
cosmological assumptions and shamanic report), that we find the keys to 
the "universalization" of domestic ritual experience in the mythic assimi
lation between the center of the dwelling and the center of the world. 

This assimilation, which lies at the heart of the evocative power of the 
legends of origin and conversion narratives we will be considering, in 
effect equates the individual domestic hearth at the center of the house
hold with the center of the universe (that is, of the religiously and humanly 
significant world), a sacred center marked by a number of recurrent and 
virtually universal images evoked also in cosmogonic myth, heroic epic, sha
manic narrative, and straightforward, ethnographically solicited "descrip
tions" of the spiritual cosmos that Inner Asian peoples inhabit. 

The images most often associated with the sacred cosmic center, and 
thus assimilated domestically to the hearth, are the axial and chthonic sym
bols of a Mountain, a Tree, a Stream or Lake or Pool, a "Goddess" (i.e., a 
feminine spirit), and a Cavern (or hollow or other subterranean enclosure): 
the Mountain and Tree are immediately implied in the microcosmic, 
domestic context by the axis linking the hearth with the smoke-hole of the 
dwelling; the Goddess is mythically reduplicated in the ancestral female 
spirits (the "grandmothers") who dwell by the hearth in each family's 
household (and she herself implies the nourishing "water of life" that fills 
the Stream or Lake at the macrocosmic level, for she offers the sustaining 
liquid to the First Man born there either from the pool itself or from her 
own breasts); and the Cavern finds its mythic equivalent in the hearth 
itself, since both are passageways to the chthonic world of the Ancestors 
(the hearth being "dug" into or "hollowed out" of the earth, and at the 
same time being the seat of the ancestral spirits who in macrocosmic con
ception are believed to dwell in the underworld). 

These images are usually found together, occasionally associated with 
other mythic motifs and at times, perhaps, with one or another image 
missing from the set (though no doubt mythically implied by the others' 
presence); their recurrent reflection in legends of origin from throughout 
the Inner Asian world is an important indication that these images together 
amount to a potent mythic complex intimately connected with sacred 
origins at both the universal and particular level, and hence repeatedly 
evoked in the religious, economic, social, and political circumstances in 
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which such sacred origins take on special significance. 
At the universal level, this mythic complex is marked above all by the 

World Mountain and World Tree, familiar axial images usually combined 
with a Cave that serves as the First Man's birthplace; this universal and 
communal center is inhabited by a feminine spirit who, regardless of the 
form she takes in the varied evocations of this myth, is none other than 
the mother of humanity, and she serves variously to give birth to the First 
Man and/or to nourish him with the water of the sacred Lake or Stream 
that completes the basic mythic complex. Reflected in an enormous 
range of Inner Asian traditions, this mythic complex of Mountaintrree/ 
Cave/Water/Goddess is one of the primary religious conceptions central 
to traditional Inner Asian life, belief, and ritual. It is a standard feature of 
shamanic narratives, and is frequently depicted on the shaman's drum 
and costume; linking the heavens and the underworld, the Mountain and 
Tree form the orientational centers for the shaman's ecstatic journeys in 
either direction, and shamanic narratives thus repeatedly affirm their axial 
nature. Among the Altai-kizhi, for instance, shamanic descriptions tell 
of a mountain in the center of the earth, with the Milk Sea at its peak 
and the "holy golden poplar" (bay terek) rising from its top as well, at the 
"navel of earth and heaven."28 

But this mythic conceptualization does not by-any means belong to 
a purely "shamanic cosmology." Rather, it appears consistently in popular 
songs and epic tales among Inner Asian peoples; it appears in Inner Asian 
"iconography," as well, and, is clearly reflected in the domestic religion 
that occupies most people at most times, i.e., when the shaman is not 
needed. 

In popular songs praising the World Tree collected among the Turks of 
Minusinsk in south-central Siberia, for instance, nearly all elements of 
the mythic complex are evoked: "Piercing the twelve heavens / On the 
summit of a mountain / A birch in the misty depths of air. / Golden are 
the birch's leaves, / Golden its bark, / In the ground at its foot a basin / 
Full of the water of life, / In the basin a golden ladle ... "29 Similarly, the 
complex appears in hero-tales that clearly combine in one figure the traits 
proper to both shaman and First Man. In the Altay epic tale of Maday 
Qara, for instance, the hero dwells in the Altay mountains in a stone yurt 
where seventy rivers flow together and the "eternal poplar with a hundred 
boughs," the Bay Terek, stands reaching up to heaven. When his people 

28. Cf. Alekseev, Schamanismus, p. 98. 
29. Tr. Holmberg / Harva, Mythology, p. 350, citing Anton Schiefner, Heldensagen der 

minusinskischen Tataren (SPb., 1859), p. 62. 
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are nearing destruction, he leaves his son, the future hunter-hero Koguday 
Margan, atop a high black mountain beneath a birch tree, whose juice 
will sustain the boy; through his protective abandonment-a familiar 
theme in legends of origin - he hopes to ensure the child's survival, and 
indeed, as the hero's people is defeated and enclosed in an iron prison, 
the boy is found and cared for by an old woman, "the mistress of the 
Altay," under whose tutelage he grows up to eventually free his people. 30 

The structuring of this mythic world is remarkably similar throughout 
Inner Asia, and one of its most frequently invoked, and ritually signifi
cant, elements is the sacred Tree. 31 Its symbolism may well be in evidence 
already in the archaic motifs of the so-called animal-style art of Scytho
Siberian civilization in Inner Asia,32 and as the "Tree of Life" it is an 
essential feature of most Inner Asian worldviews. This Tree, on the cos
mic Mountain, is typically the dwelling place, and often the birthplace, 
of the First Man, and the tree itself is frequently identified with, or sim
ply houses, the "goddess" who nourishes him. The tree's spirit is custom
arily feminine, appearing as a woman to the First Man-himself born 
from the tree-and nourishing him from her breasts; and this intimation 
of the tree-spirit's close association with a clan's life and continuity is 
quite normative. Among the Evenki (Tungus) of northeastern Inner Asia, 
for instance, the female clan spirit is believed to reside among the roots 

30. See Ugo Marazzi, tr., Maday Qara: An Altay Epic Poem (Naples: Istituto Universitario 
Orientale, 1986), pp. 30-32,46,58 ff., and the synopsis, pp. 9-10. 

31. See, on the Tree of Life, Roux, Faune et flore sacTI!es, pp. 357-380, and his La religion des 
Turcs et des Mongols, pp. 148-154, and, more generally, E. A. S. Butterworth, The Tree at the 
Navel of the Earth (Berlin: De Cruyter, 1970). On the Terek or Bay Terek ("mighty poplar") as 
the sacred clan tree, see also the material collected in the valuable work of R. C. Akhmet'ianov, 
Obshchaia leksika dukhovnoi kul'tury narodov srednego Povolzh'ia (Moscow: Nauka, 1981), pp. 
94-96; on echoes of the notion of the world tree in the Volga-Ural region, cf. C. M. Davletshin, 
"0 kosmogonicheskikh vozzreniiakh Volzhskikh bulgar domongol'skogo perioda," in Iz istorii 
tatarskoi obshchestvennoi mysli (Kazan, 1979), pp. 44-55 [pp. 50-54]. Of some interest for the 
contemporary resonance of such images may be noted the evocations of such elements in mod
ern Central Asian literature, as in the case of the Uzbek writer Mamadali Mahmudov's Dimas 
qayalar (1981), in which a sacred tree at the edge of a high cliff figures repeatedly in the story; 
the tree is the object of pilgrimages, and the hero appeals to it before battle, addresses it as his 
"mother," and is restored to health in a cavern at its base (cf. William Fierman, "Cultural 
Nationalism in Soviet Uzbekistan: A Case Study of The Immortal Cliffs, Soviet Union / Union 
sovietique, lUI [1985], pp. 1-41 [pp. 9-10]). 

32. On the tree symbolism of the stylized cervine antlers so prominent in the animal-style art, 
see Esther Jacobson, "The Stag with Bird-Headed Antler Tines: A Study in Image Trans
formation and Meaning," Bulletin of the Museum of Far Eastern Antiquities, 56 (1984), pp. 
113-180; essentially the same view is advanced, apparently independently (but less well de
veloped) in Anatoly I. Martynov, The Ancient Art of Northern Asia, tr. Demitri B. Shimkin and 
Edith M. Shimkin (Urbana: University of Illinois Press, 1991), pp 99-111. 
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of a sacred clan tree that is symbolically identified with the World Tree. 33 

The connection between this cosmological conception and individual 
life and domestic rites is well illustrated in conceptions of the Turkic 
peoples of the Altai: the Milk Sea is found in the third heaven, where 
Paradise is located, atop a high mountain in the midst of a great forest 
containing the Tree of Life; from the base of the Tree of Life flows the 
same substance as that which fills the Milk Sea, and this same Milk Sea 
is the source of the life-force placed by the birth spirit (yayuchi") into each 
child as it comes into the world. 34 This life-force is qut, a term with a 
wide range of numinous connotations among the Turkic peoples of Inner 
Asia, from this humble use to refer to the "embryonal force" that enlivens 
children, to its use in designating the "fortune" that ensures a house
hold's health and physical well-being when it falls through the smoke
hole (i.e., above the hearth) in the tent, and finally to more exalted uses 
signaling the power and prosperity that divine favor grants to a monarch; 
in each case, however, the term's association with the sacred power that 
underlies the security of a family's or community's health, economic foun
dations, and reproductive continuity is evident at each level of its use, 
and in each case should remind us of its conceptual association with the 
mythic complex under consideration. 

The mythic complex and the cosmic structure it signifies are thus well 
represented in ethnographic accounts and epic literature for a wide range 
of Inner Asian peoples; most important for our purposes, the complex 
provides the mythic framework for many Inner Asian legends of origin 
and for a number of Inner Asian "nativizations" of conversion narratives, 
as discussed below, although the appearance of this mythic complex in 
such tales has not always been recognized as such. But what makes the 
features of this mythic complex so compelling as elements in hero tales 
and shamanic narratives, and as a basis for legends of origin, is their sym
bolic assimilation of the universal and particular focuses of Inner Asian 
religious conceptions and practices. 

As suggested, this assimilation works in both ancestral and cosmologi
cal directions. First, the hearth is closely associated with the feminine 
ancestral spirits who are the preservers and transmitters of the veritable 
"substance" of the family and clan, both as the "dwelling-place" of these 

33. Cf. A. F. Anisimov, "Cosmological Concepts," p. 176. 
34. Cf. Harva, Die religiosen Vorste/lungen, pp. 85-89, 170; on this use of qut see Bombaci, 

"Qutlu'Y bolzun!" p. 32. 
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spirits and as the point of intimate ritual contact with them; these femi
nine spirits, represented in the wooden or felt figures and offered food 
and drink in this form, are more often than not assigned the telling ap
pellation of "the grandmothers" (i.e., the emegender15 ). Second, the 
hearth, as center of the dwelling, is spatially associated with the axis join
ing the upper world through the smoke-hole of the yurt, for instance, 
with the chthonic world of the Ancestors reached spiritually through the 
hearth itself (which is conceived as an opening into the earth, whether it 
is actually a pit or enclosed oven in form, or is merely marked by three 
stones, etc.); as such the hearth is "orientationally" equivalent to the cen
ter of the earth where the Axis of the world, conceived as the World Moun
tain and/or World Tree, meets the earth and joins the three realms of 
Heaven, Earth, and Underworld, and it is ritually equivalent as well. And 
both conceptions are joined in the mythic assimilation of the "grand
mother" spirits to the feminine spirit who dwells at the base of the World 
Tree and nourishes shamans and heroes either with her own breasts or 
with the Water of Life. 16 

The hearth is thus the symbolic equivalent of the center of the earth, 
ritually reiterated in each household; and the feminine spirits who inhabit 
the domestic hearth correspond to the feminine figure, appearing alter
nately in the form of a beautiful maiden, a maternal nourisher, and a 
grandmotherly protector, as well as in other forms (including animal con
sorts and guides), who inhabits the base of the World Tree at the site 
where a spring wells up or a stream flows. Through this mythic identifica
tion of the microcosmic individual hearth with the macrocosmic center of 
the world, the system of universal sacred symbols is localized in each 
Inner Asian dwelling, and the individual ritual center is universalized, 
allowing the individual family group to participate in a symbolic cosmos 

35. Cf. Harva, Die religiosen Vorstellungen, pp. 173-174; see also E. Lot-Falck, "A propos 
d'Atiigan, Deesse mongo Ie de la terre," RHR, 149 (1956), pp. 157-196 (pp. 186-190 on "the 
grandmothers"]. On the Turkic feminine spirit Umay and her conceptual development, cf. L. P. 
Potapov, "Umai - bozhesivo drevnikh tiurkov v svete etnograficheskikh dannykh," in Tiurk
ologicheskii sbornik 1972 (Moscow: Nauka, GRVL, 1973), pp. 265-286, and Denis Sinor, 
'''Umay,' a Mongol Spirit Honored by the TUrks," in Proceedings of the International Conference 
Oil China Border Area Studies (Taipei: National Chengchi University, 1984), pp. 1771-1781. 

36. The Water of Life, of which heroes and shamans partake, is mythically associated with the 
body of water situated at the base of the world tree on the world mountain; it is no doubt this 
water that is symbolized, for example, in stone carvings of medieval Turkic warriors holding 
ClipS at their chests, and the mythic bestowal of the water of life to the hero/ancestor beneath 
the World Tree most likely found pictorial expression in the famous Scythian goldwork and the 
Pazyryk felt hangings. 
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whose essential structures are known not only throughout a particular 
community, but throughout the entire Inner Asian world. 

Our point here is not to further explore the rich symbolism of this 
mythic complex or to analyze its origins from any particular perspective; 
rather, the importance of this mythic complex-which will be taken up 
later in specific connection with legends of origin-lies in its being the 
meeting-place of household domestic rites preserved at the local level 
throughout Inner Asia even after conversion to other religions, and a wide
spread cosmogonic myth common among Inner Asian peoples through at 
least two and a half millennia. In the elements of this mythic complex that 
recur among so many communities over such a long time we find reflected 
one of the simplest and most powerful religious values of Inner Asian 
peoples, namely, the assumption that significant (i.e., ritually relevant) cos
mogony consists of the origin of human beings, and not of human beings in 
the abstract or as individuals but as familial and communal groupings. In 
effect, the creation of the world and its structures may be recounted, but it 
no longer has ritual significance-only human origins are reflected in the 
domestic cult. 

Yet what the domestic cult celebrates in its "universalized" aspect is not 
merely the origin of Humanity in the abstract or in the whole; rather, it is 
only when the framework for human origins, provided by this mythic com
plex of Mountain/TreelCave/WateriFeminine Spirit, is given particular 
social content that it becomes ritually significant in the domestic and com
munal context. At its basic level this social content is obviously the family 
and clan, and some religious meaning is potentially quite sustainable at 
this level; for social and political meaning, however, the social content 
infused into the traditional mythic context must be located somewhere 
between the individual family and the abstraction of all humanity. 

In effect the very ubiquity of this mythic complex suggests that simply 
recounting the birth of the Hero or First Man at the World Tree on the 
World Mountain by the World Stream, and his nourishment and guid
ance to personhood by the feminine spirit there, might become as ritually 
irrelevant as the story of the earth's creation; the same motifs may recur in 
such recountings, but they become a cosmogonic, or rather ethnogonic, 
myth only when infused with particular names and identities that bear 
social and communal significance. And this consideration in turn tells us 
that a cosmogony that is both relevant and religiously meaningful must 
recount a particular collectivity's origins within the structural framework, 
which is to say within the social expectations, indicated by the recurrent 
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motifs of the familiar mythic complex. Those motifs offer the structural 
means of universalizing and sanctifying the collectivity's origins, of linking 
it with the normative and holy structure of the cosmos, and thus of asserting 
its legitimacy and sacrality. When those universalizing motifs are linked 
with the "personnel" - i.e., "ancestral" names- "believed" or asserted to 
link an assemblage of households and communities (which already signal 
their acceptance of those universal motifs in their domestic ritual practice) 
into a larger confederative or imperial structure, the stage is set for a politi
cally significant ritual affirmation, alongside the politically significant nar
rative affirmation of what amounts to a communal charter. 

The present study will be less concerned with the ritual affirmation of 
social cohesion than with the social and political implications of the "char
ter," as evidenced in our central conversion narrative and its permutations; 
this issue will be considered later, after looking at the recurrence, in the 
conversion narrative and the tales rooted in it, of the mythic framework on 
which legends of origin are repeatedly hung. Here it is appropriate, how
ever, to note briefly the political implications of this mythic assimilation of 
the universal and domestic, for in the ancestral focus of the latter as well as 
in the "creational" focus of the former lies an enormously potent symbolic 
basis for the conceptualization of communal integrity and identity, and for 
the legitimation of political inclusion and organization. That mythic com
plex links the universal and domestic, and so naturally we find it evoked in 
legends of origin seeking to mobilize people for whom the domestic rites 
are sacred and valid, into accepting the social, political, and ultimately 
sacral validity of a larger-scale collectivity. 

When ancestral spirits are honored and fed in a particular household, 
the members of the household express their membership in a community 
that includes not only the household and its deceased and unborn mem
bers, but other descendants of those ancestral spirits as well, as far afield as 
may be actually or assertively "remembered," all in a ritual setting immedi
ately and universally recognized as the local reflection of sacred cosmic 
structures. When an entire community (e.g., a tribal encampment or a 
village) celebrates a memorial feast for the departed "communal" ancestors 
(i.e., those not specifically commemorated), it likewise asserts its commu
nal identity and solidarity in a way that sacralizes the community's origins 
and ancestry in the context of that same cosmology. At this level we find 
clearly evoked communally based myths of the First Man/Ancestor with 
the assemblage of mythic elements associated with such figures in Inner 
Asia; that is, we do not expect to find the universalization of particular 
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household ancestors into First Man, but we do find communal ancestors 
so universalized, and at levels ranging from individual clans or villages up 
to tribal confederations and groupings as inchoate (retroactively, at least) 
as, for example, the "Oghuz." At this level, already, we must no doubt 
appreciate the "assertive" character of such universalizations of communal 
ancestors, since the social grouping "imagined" by them is already not 
"natural" and inevitable; rather, it is held together in part by the affective 
appeals, communally endorsed and rehearsed, to a common ancestral fig
ure who is surrounded with the mythic accoutrements appropriate to First 
Man and Founder of "a people." The conscious discursive act-which we 
witness above all in oral tradition-of attaching those mythic accoutre
ments to an ancestral figure accepted by or asserted for a community is 
itself a political statement on the ultimate legitimacy of that community, 
essentially marking an assertion that the community's origins are equiva
lent to the origins of the universe, or at least of the universe's significant 
and relevant component, that of human beings. 

It is thus not surprising to find stock features of legends of origin present 
in what amount to "confederative charters," giving us confederative leg
ends of origin in which a common ancestor is "discovered" or "asserted" 
and sacralized as founding a legitimate community in a number of ways 
that most commonly involve (1) the universalization of the ancestor as 
First Man (for the community in question at least) through surrounding 
him with the mythic symbols appropriate to First Man, and/or (2) the legiti
mizing power of a "new religion" that the ancestor is regarded as intro
ducing through conversion. 

We will discuss the potential political functions of such confederative 
legends of origin at the conclusion of our study, but here we may note that 
the power of "rehearsing" the communal "charter" clearly rests upon the 
religious and magical/ritual functions of narrative recitation, and indeed of 
speech itself, in Inner Asian tradition; the impact of religious modes of lan
guage beyond specifically religious contexts has been noted, especially in 
the case of shamanic narratives,37 but has wider implications for social and 
political organization in Inner Asia, as we will see. 

37. On the relationships between religious language (in shamanic narrative or in ritual and 
magical contexts) and heroic epic and folklore, cf. Arthur Hatto, "Shamanism and Epic Poetry 
in Northern Asia," in his Essays on Medieval Gemtan and Other Poetry (Cambridge: Cambridge 
University Press, 1980), pp. 117-138; Novik, Obriad i fol'klor; D. K. Zelenin, "Religiozno
magicheskaia funktsiia fol'klornykh skazok," in Sergeiu FedoTOvichu Ol'denburgu k piatidesi
atiletiiu nauchno-obshchestvennoi deiatel'nosti 1882-1932: Sbomik statei (Leningrad: Izd-vo AN 
SSSR, 1934), pp. 215-240; E. Taube, "South Siberian and Central Asian Hero Tales and 
Shamanistic Rituals," in Shamanism in Eurasia, ed. Hoppal, vol. 2, pp. 344-352; and P. A. 



The Religious Environment 51 

Islamization in Inner Asia 

In view of these considerations on Islam and conversion and on the nature 
of indigenous Inner Asian religious conceptions, how are we to understand 
the encounter of these two traditions? This, or at least some pieces of the 
puzzle, is essentially what we will hope to learn from exploring the conver
sion narrative and its echoes in the following pages; but a few further 
general considerations on the integration and assimilation that occur in the 
meeting of Inner Asian and Islamic worldviews may now be in order, as a 
means of underscoring the assumptions adopted here regarding what 
"Islamization" may mean. 

We must acknowledge first off that the process signified by the unfortu
nately inelegant term "Islamization" is in reality a dual process that neces
sarily works in two different directions: on the one hand the introduction of 
Islamic patterns into Inner Asia involves the "imposition" of Islamic norms 
in a new setting, an alien environment; on the other hand, the nativization 
of Islamic patterns involves their incorporation and assimilation into 
indigenous modes of thought and action. That this process of integration 
and assimilation-which after all would be expected naturally on the basis 
of other local adaptations of Islam-requires comment at all in the case of 
Islam in Inner Asia is indicative of the imposing array of primarily modern 
voices that, for quite diverse motives, have ignored or rejected outright this 
normal and ordinary integration, often seeking in the process to fragment 
or destroy the integrity of traditional religious life among Inner Asian 
peoples who considered themselves Muslims. 

The diversity of such voices is as remarkable as the extent to which 
they have virtually silenced other views. They range from Tsarist Russian 
missionaries and educators eager to weaken Islam but often willing to 
make a Christian accommodation with, for instance, the cherished ances
tral veneration, to largely westernized (in this case Russianized) intellectu
als from among particular Inner Asian peoples who viewed their communi
ties' inherited mythic and ritual patterns with embarrassment or only thinly 
veiled contempt. They range from homegrown Muslim purists who with 
reasonable legitimacy, from the internal logic of Islamic discourse (which, 
after all, was implicitly and potentially endorsed by their communities 
by virtue of their adoption, even if "only nominal," of Islam), sought to rid 

Troiakov, "Promyslovaia i magicheskaia funktsiia skazyvaniia skazok u khakasov," sF: 1969, No. 
2, pp. 24-34, with an English translation, "Economic and Magical Functions of Taletelling 
among the Khakasy," SM, 14/1-2 (Summer-Fall 1975), pp. 146-167. 
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their communities of non-Qur)anic practices, classed as either remnants 
of paganism or as bidcah, and to move closer to an ideal defined in strictly 
Islamic terms, to modern nationalists seeking to evoke pre- or non-Islamic 
elements of "national culture" as a means of asserting yet another vision 
of communal identity along lines of modern (and essentially European) 
notions of the nation. They range from moderately westernized and 
modernized Muslim "reformers" eager to root out "backward" and "irra
tional" or "unscientific" elements of both strictly Islamic, and pre- or non
Islamic, origin, more or less equally hostile to backward elements of both 
origins but simply inclined, analytically, to distinguish the two, to Soviet 
academics, both Russian and "native," who by training and by institutional 
orientation learned to analyze religious life and practice into bits and frag
ments whose "origins" could be assigned to various Marxist-Iy conceived 
eras of history or pre-history (since by demonstrating such "origins" they 
supported the central governmental and academic goal, whether un
spoken or openly avowed in a particular context, of showing the essential 
irrationality and incoherence of "religion"). In all cases the approach is 
essentially modern and western and "scientific," and often proudly com
mitted to ignoring or belittling the voices of the simple, "primitive," 
"uneducated," "ignorant," and "backward" peoples of Inner Asia; in the 
end these approaches are more or less equally divorc'ed from the realities 
of ordinary life and religion, as it touched most communities, in the tra
ditional Inner Asian world. 

By and large this array of voices intent upon minimizing the historical 
role of Islam in Inner Asia have successfully reinforced the standard 
assumptions of "light" Islamization in this region. In some measure these 
assumptions stem from the general lack of serious analysis of Islam in 
Inner Asia, and from ideological motivations suggested earlier; more in
sidiously, they stem from two more basic, and in some ways contradictory, 
assumptions, both of which I believe are seriously off the mark, though 
ingrained in much traditional scholarship on Islam. First is an assumption 
that Islam in local settings relatively isolated from the urban intellectual 
centers of "Islamic civilization" is essentially ignorant, substandard, and 
uninformed by the richness of intellectual life and social relations thought 
to be limited to urban settings; in part this assumption rests on an under
standable, though still pernicious, tendency in academic settings to ad
mire what is most compatible with one's own outlook and experience, 
namely "intellectual" and "cultural" life in urban environments. Second, 
there is an assumption, touched upon above, which is more difficult to 
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dismiss: that Islam is not Islam-or, more generally, that religion is not 
religion-if it is "only external" or "merely nominal." This assumption 
stems from a similar academic emphasis upon intellectual systems whose 
internalization is supposed to be the mark of "genuine" adherence to a 
religion, and from a neglect of the patterns of daily living that are the 
focus of most traditional religion. 

The first issue has been targeted in recent decades through the social 
sciences, as anthropologists, especially, have shown the richness and, 
more important, the meaningfulness of Islam outside the urban environ
ment (or outside the intellectual elite even in cities). Recently, for instance, 
assumptions of the "ignorant" or "primitive" nature of Islam in Afghanistan 
have been targeted, with arguments that the knowledge of Islam that 
reaches rural villages and nomad camps is not defective or significantly 
different in qualitative terms from the "high" Islamic tradition; to the con
trary, extensive "textual" bases may be found for the literary and oral 
transmission of the material needed to develop knowledge of Islamic-style 
discourse, including handbooks, verse summaries of the essentials of the 
faith, hagiographies, poetic dIvans and prayer collections, and heroic and 
romantic tales enunciating Islamic themes, but including as well the indi
viduals able to communicate those literary sources to an even wider audi
ence.,8 In this context the role of epic narratives with "Islamized" heroes 
may be added as well, as will be discussed further below. 

At the same time, however, we may widen our consideration of what 
the local and "popular" understanding of Islam amounts to. If on the 
basis of textual sources widely known among supposedly ignorant and 
unlettered Muslims we can stress the solidity of Islamic values and the 
role of such texts as internalizers of these values, we are coming close 
once again to the assumption that if the beliefs and practices of local 
rural "unlettered" Muslims were to be regarded as "mere forms and ex
ternals," they would be somehow less important behaviorally, culturally, 
and socially. That is, it is undoubtedly important to show the relative 
sophistication of local knowledge of Islamic ideals and practices, but we 
should not lose sight of the depth of the transformation already effected 
outside those textual bases if a community has adopted forms- even if only 
forms-from Islamic models, within a traditional religious environment 
(1) which is already well-supplied with formal behavioral and ritual expec-

38. Cf. M. Nazif Shahrani, "Local Knowledge of Islam and Social Discourse in Afghanistan 
and Turkistan in the Modern Period," in Turko-Persia in Historical Perspective, ed. Robert L. 
Canfield (Cambridge: Cambridge University Press, 1991), pp. 161-188. 
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tations addressing the same spheres of life as the "new" Islamic rites (since 
these rites were not entering a vacuum), and (2) in which individuals and 
groups do not ordinarily do something new and without precedent among 
the Ancestors without a specific reason and without an accompanying 
"assertive" assimilation of the new to past precedent. The strength and 
depth of the change is all the more remarkable if we note that in adopt
ing new behavioral and ritual forms, the community is acknowledging 
those new forms as more efficacious-and implicitly more meaningful 
religiously-than inherited traditional norms. 

Here we must again avoid the "idealist" insistence that "meaning" be 
always or primarily in "intellectual" terms; to turn prevailing attitudes 
upside down, we may argue that if Islam offered a nomad or peasant only 
intellectual and discursively articulated religious "meaning," we might 
well question the depth of Islamization. But when Islamic norms of 
behavior, Islamic patterns of social discourse, and even external Islamic 
ritual forms offer the nomad or peasant greater "meaning" than indige
nous ways in the practical economic and social spheres that are the focus 
of traditional religious life-as is assumable on the basis of their adop
tion-we should recognize the profound and intimate sphere they have 
touched. Even in the case of "old" ways not entirely displaced by Islamic 
ones-the usual situation, after all, with some ritual'patterns retained and 
others more consciously adapted to Islamic patterns39-we should keep in 
mind the extent of what has been "let in" through "nominal" Islamization, 
recalling that these old pre-Islamic ways have survived alongside the deep 
and intimate aspects of life affected by Islamization (self-designation on 
personal and communal levels, ritual performance, in many cases concep
tions of purity linked with the performance of ablution and methods of 
slaughtering animals, etc.). For what has been "let in" is the potential for 
more-than-nominal Islamization, with the introduction of new discursive 
reference points and new values and figures to evoke in social dialectic. 

39. It should be stressed that finding such clear examples of pre-Islamic thought and practice 
in the lives of Muslims-a favorite analytical approach in the Soviet ethnography of perezhitki
should not mislead us into expecting that such "survivals" would be regarded by the people who 
cherish them as anything other than normative religious practices in a community whose self
understanding as "Muslim" immediately "Islamizes" those "survivals." In other words, if we look 
at the religious behavior of people who consider themselves Muslim, instead of only at an 
abstraction of "Islam," we are compelled to acknowledge that the ancestral focus of pre-Islamic 
Inner Asian religious traditions has not simply "survived," but has found reaffirmation, integra
tion, and assimilation, among Muslims following Islamization; and in that reaffirmation, which 
implicitly and quite simply removes any onus of "un-Islamic" links, lies much of the strength of 
Islamization's hold on Inner Asian communities, 
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Understood in this way, Islamization is perhaps less "dramatic," and its 
immediate impact on traditional ways of life less pronounced, than up
holders of a strictly Islamic ideal would like; it is also less of a "histori
cal watershed," insofar as taking on Islamic identity was "simply" another 
stage in the "reshuffling" of communal and confederative identities and 
designations with which Inner Asian history abounds. But for precisely 
this reason the centrality of Islamization in communal self-designation is 
underscored. 

It may be objected that in focusing on the adoption of the name or 
status of "Muslim," or of a name linked to or defined in terms of Islami
zation, we are in effect acquiescing in the purely "nominal" and superficial 
character of Islam among Inner Asian peoples; in this objection we find 
the "affective" counterpart of the argument that the nomads, and Inner 
Asian peoples in general, adopted Islam only "formally," taking only some 
external signs and ritual forms. 

This objection is, I would argue, fundamentally misdirected, from 
two perspectives. First, from the indigenous Inner Asian perspective, to 
downplay or underestimate the depth and importance of adopting the 
self-designation "Muslim," or of an awareness of bearing a communal self
designation rooted in or explained by Islamization, is to seriously mis
understand the signal importance of the name and the spoken word in tra
ditional Inner Asian society. The name and its utterance have a sacred 
character; utterance has power, and the correspondence of a thing's name 
and its essence or reality is assumed, not in some abstract or metaphysical 
sense as argued in Chinese or Indian philosophy, but in terms of a virtu
ally physical and magical link between the name and the named. To call 
oneself "Muslim" or by a name whose mention evokes recollection of 
an Islamizer, or of an entire "sacred history" or genealogy linked to Islam
ization, is no trivial matter. To adopt a name is to change one's reality, and 
in this sense there is hardly a deeper "conversion" than a nominal one; in 
any case such a nominal conversion, reflecting a change of status, is par
ticularly well-suited for expression through the discursive patterns of con
version narratives modeled upon legends of communal origin. 

Similarly, ritual forms or spoken ritual formulas (as well as central ele
ments of language itself, especially those vital to social decorum and eti
quette) are not to be trifled with: old ones are not lightly given up with
out a corresponding conscious change, and, in later generations, recurrent 
affirmations of the "choice" made by the community and the pain it 
entailed (as indicative of its seriousness). In particular, the "ritual" formu-
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las involved in "genealogical" constructions of identity, through the 
acknowledgment of ancestors, are central to the entire scope of religious 
life in Inner Asia; the acknowledgment of, for example, a Muslim saint as 
one's individual or communal ancestor marks a singularly vital assimila
tion of Inner Asian and Islamic values: the centrality of the Ancestor in 
Inner Asian tradition ensures that he is not "renamed" lightly, while his 
Islamic character (even when evoked in popular lore quite succinctly, 
through simple external symbols indicative of Muslim status) conveys the 
religious and indeed communal status of his "descendants." 

Second, from the Islamic perspective, the "name" and "form," are 
also similarly linked with sacred power; they are understood to be rooted 
in reality, and so are not to be taken lightly. With the name, in particu
lar, we find a clear and profound conception of the correspondence of 
the name, at the fundamental level of utterance and the word's oral 
"shape," with reality, tied to the notion of the sacred origin of names in 
the speech of God~o It is in this light, for instance, that we should under
stand the famous "Islamization" of the ethnonym "Turk" through Arabic 
semantic analysis of its "root," whereby it is properly situated, potentially 
and implicitly, in the Qur'an. 

Beyond this, the Islamic assumptions regarding the sacred power of the 
external to affect the internal, of the form to shap'e the spirit, and of re
ligious ritual and "ritualized" and sacralized social interaction to serve as 
a channel for divine grace, all shape an Islamic approach to "conversion" 
wherein adoption of the name and basic ritual forms are the crucial 
first step. From a deeper Islamic perspective as well, then, "nominal" and 
"external" conversion is not regarded as inherently superficial or without 
meaning. Rather, such "conversion" amounts to, as implied in the typical 
Muslim term for the spread of Islam, an opening: Islamic rule (and 
identity) is established, and the observance of external forms is facilitated, 
thus "opening the way" for the Islamization of hearts. 

Finally, the adoption of the name and form, moreover, amounts to an 
implicit and potential communal endorsement of "Islam" as an ideal, 
thereby opening the way, through new, Islamically defined latent possibi
lities, to new sets of transformative forces that are both "Islamic" and "na
tive" at the same time. Islamization not only brings the reaffirmation 
and integration of certain "assimilable" native traditions; it also brings the 

40, See the discussion of orality in Islamic religious conceptions in William A. Graham. 
Beyond the Written Word: Oral Aspects of Scripture in the History of Religion (Cambridge: 
Cambridge University Press. 1987). pp. 96-115. 
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potential for more socially and politically transformative action, for even 
the "purely nominal" adoption of Islam allows into the community, 
potentially, the entire "cast of characters" of Islamically defined religious 
and political figures, who would renew or reform or purify or strengthen 
or defend "Islam" as they imagine it. What is important here is not 
simply that we find such figures and movements, but that it is the "origi
nal" adoption of Islam, however "nominal" or superficial it may have 
been, that makes these figures "native" rather than alien forces-more 
to the point, that the original Islamization is often at least tacitly evoked 
by these figures to justify their program. At the same time, that "original" 
Islamization may hand indigenous "reformers" a potentially powerful tool 
to use, in combination with native mythic patterns, in challenging an ex
isting social and political order. 

We must also consider here, finally, another objection to the depth or 
quality of Islamic "conversion" in Inner Asia, for these are doubted not 
only on the grounds of conversion's nominal or superficial character, but 
on the grounds of "impure" or "nonreligious" motives as well. We often 
read, that is, that such and such a community or ruler "converted" to 
Islam only for the somehow implicitly base motive of seeking thereby 
diplomatic or economic or political benefits; such portrayals amount to a 
dismissal of the "quality" of the underlying "sentiment" upon which the 
"conversion," inappropriately regarded as a "change of heart," is based, 
since in this way of thinking "religion" ought to be primarily a matter of 
belief rather than of practice or status. 

If we adopt such a view, however, we are clearly letting modernist and 
Christian-based and idealist sensibilities intrude too far into our consider
ation of Islamization and its conditions and implications. From the Mus
lim perspective, again, there is nothing inherently base in conversion to 
Islam for economic or even political benefit; such conversion offers the 
same potential for effecting an "opening" of hearts as does the "purely 
nominal" conversion, and from the early days of Islam the promise of par
ticipating in the material benefits enjoyed by and ensured by the Muslim 
community by joining it was recognized as a legitimate and in no way dis
reputable inducement to the change of status involved in "conversion" to 
Islam. If the change of status led to a change of heart, so much the better; 
but Islam promises blessings of various kinds in this life, above all the 
blessings, tangible and intangible, derived from normal participation in a 
human community sacralized by divine forms. We should not belittle the 
open and avowed Islamically defined acceptance of "conversion" for less 
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than "spiritual" motives, since the material or social benefits brought by 
conversion form part of the "material" wedge that may provide the "open
ing" needed to effect changes in the spirit as well as in the form. These 
considerations must be kept in mind as we consider the important ways in 
which Islam, and narratives of Islamization, were "used" politically in 
Inner Asia; we have become accustomed to dismissing the political "use" 
of religion as inevitably cynical and deceptive (and ultimately injurious to 
religion itself), but the political use of religion is much of what Islam is 
about in social terms. 

In attempting to understand Islam in Inner Asia from an Islamic per
spective, then, we would do well to recall the famous h.adzth affirming 
that Islam was not meant to be a burden on humanity; rather, Islam is, 
from an Islamic perspective, an avenue for divine grace, and encompasses 
a wide spectrum of behaviors and attitudes, some set as ideals, some 
enjoined, and some merely accepted or tolerated. Islam entails for indi
viduals and communities alike an aspiration to the best and highest in 
spiritual, moral, social, and ritual life; an enjoining of a set of formal and 
minimal obligations (of faith, ritual, and morality) expected of all serious 
Muslims; and an acceptance of even quite substandard "performance" of 
those obligations so long as the divine grace of membership in a sacra
lized (and salvific) community is not blatantly rejected through an act of 
apostasy. As would be expected, Islam in Inner Asia offers examples of 
individual and communal religious life at all three of these levels; but all 
too often the vitality of Islam in Inner Asia is judged solely on the basis of 
the first two, missing the profound significance-again, from the Islamic 
perspective itself-of the retention of a self-identity signaling member
ship in that salvific community. 

But even if the quality of some person's or some community's conver
sion to, or knowledge of, Islam in the Dasht-i Q·ipchaq, for instance, 
would not satisfy a jurist at al-Azhar-and why, after all, would we adopt 
him as a standard by which to judge the Islam of Inner Asia? - it seems 
reasonable to pay more attention to what the change (in status, in name, 
in pattems of social and religious ritual) amounts to from the perspective 
of the person or community that underwent the change. 

If we keep this standard in mind, we must first recall that in traditional 
Inner Asian religion, one of the chief, if not the preeminent, purposes 
of the sphere of activity that we would label "religious" is precisely to 
promote "life": that is, to protect health and the survival of the com
munity, to ensure material well-being and prosperity, to fructify herds and 
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fields, to render "manufactured" craft objects effective and productive, 
etc. Alongside these economic aims are the political purposes of sanction
ing rule and organizational principles in order to ensure the community's 
life and prosperity in relation to other peoples, that is, through warfare, 
diplomacy, and trade. In all cases one does not-in Inner Asian religious 
tradition, as in "normative" Islam-employ "religious" concepts or prac
tices to escape or downplay these fundamentally human aims, but to ne
gotiate them. 

So to find that a particular individual or ruler or community has de
cided that the value system and complex of rites which the society in 
question has long recognized as efficacious for upholding life-trusting in 
it and investing it with individually affirmed credence, socially enforced 
expectations, and ritually (and ecstatically) evoked numinous power- is 
after all no more useful or effective than "the way of the Muslims," or is 
even less powerful, is to admit a transformation of enormous import, pre
cisely because of its "banality." To acknowledge that elements of one's 
communal tradition are less efficacious in securing the things that "re
ligious life" is intended to secure in traditional society is perhaps some
what staid and undramatic from our customary perspective, because in 
this case what Islam is sought for, or adopted for, is the same thing sought 
from the "old" tradition. However, it is just because of this banality, 
because of the enormous psychological and social shift signaled by seek
ing the same ends but through what had been an "alien" system of world
view and rites, that the shift is all the more remarkable and noteworthy 
{rom the indigenous perspective. 

The Example of Almambet 

In order to illustrate the type of reevaluation we are suggesting regarding 
Islam in Inner Asia, we may consider briefly the lessons of a conversion 
narrative of a type quite different from those primarily "literary" accounts 
with which we will be concerned in the balance of this study. The 
account in question comes, by contrast, from Inner Asian oral tradition, 
from the Q'jrgh"iz epic cycle of Manas,41 and provides an excellent illus-

41. See now the new edition and English translation of the major accessible mid-nineteenth
century recording of the epic, by Arthur T. Hatto, The Manas of Wilhelm Radloff (Wiesbaden: 
Otto Harrassowitz, 1990), based upon Radloy's publication, Proben der Volkslitteratur der 
nordlichen tiirkischen Stiimme (Russian title: Obraztsy narodnoi literatury severnykh tiurkskikh 
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tration of the narrative displacement so prominent in the originally oral 
tale preserved by Otemish ijajjI. In this massive Q"irgh"iz epic corpus the 
theme of the Muslim struggle with the infidel Qalmaqs may well repre
sent simply the latest "cultural overlay" on more archaic structures of 
heroic and shamanic struggles and journeys; but in one substantial sec
tion the theme of conversion to Islam is especially well developed, and is 
clearly highlighted as in tension with ancestral and communal identities. 
The section in question42 recounts the early career of Almambet, a hero 
who becomes Manas's most trusted friend and ally, though born a Qalmaq; 
the account also clearly signals the tension between Chingisid khan 
and "commoner," with the latter "justified" by Islam, for Almambet is a 
khan's son but rejects his patrimony for the sake of Islam. 

The account of Almambet begins by posing an essential and primeval 
distinction between the infidels (kapi'r) and Muslims (busurman), a dis
tinction assumed, in a natural "universalization" of communal experi
ence, to be as basic as the elemental dichotomies of creation: "When 
land became land, and water water, there were the infidels, Sons of six 
Fathers, and the Muslims, Sons of Three." This distinction can be over
come, however, through "heroic" choice, and this is perhaps the central 
message of the story. Among the infidels was born Almambet, the son of 
the Oyrat [i.e., infidel Qalmaq] khan; but Almambet's destiny was evi
dent already before his birth, for in the epic account he is said to have 
been conceived through the intercession of the "saints" (aliya; i.e., 
awliya) and the Muslim God (azriit AIda). That Almambet's Muslim des
tiny was evident even before his birth is further emphasized in one vari
ant, in which Almambet is born already circumcised, while in a theme 

plemen) (SPb., 1866-1907) [hereafter "Radlov, Proben"], ch. 5, "Narechie dikokamennykh kirgi
zov" (SPb., 1885), with the Manas cycle on pp. 1-368; cf. Hatto's "Kirghiz, Mid-Nineteenth 
Century," in Traditions of Heroic and Epic Poetry, vol. I, The Traditions, ed. A. T. Hatto 
(London: Modern Humanities Research Association, 1980), pp. 300-327. For an extensive sur
vey of the variants of the Manas cycle and its episodes, see A. S. Mirbadaleva, N. V. Kidaish
Pokrovskaia, and S. M. Musaev, "Obzor zapisei variantov eposa 'Manas,'" in Manas: Kirgizskii 
geroicheskii epos, kn. I (Moscow: GRVL, 1984), pp. 443-491. As Hatto has stressed (as an anti
dote to the modern Soviet Qi'rghi'z "nationalist" appropriation of Manas), the heroes of Manas 
are called Noghays, suggesting the borrowing of epic narratives and personages from Qazaq 
tradition (see his Manas, introduction, pp. xiv-xvi, with further pertinent comments on 
twentieth-century "intellectualizations" of the epic, and his The Memorial Feast for Kokotoy
Khan (Kokotoydiin As!): A Kirghiz Epic Poem [Oxford: Oxford University Press, 1977], 
pp. 90-91, 272); the various themes found in the Manas epic are thus potentially more closely 
relevant to a discussion of "the Noghay epic" than is suggested by labeling it strictly "Qi'rghi'z." 

42. Hatto, Manas, pp. 14-27; Radlov's edition, pp. 6-61; cf. Manas: kirgizskii geroicheskii 
epos, kn. 2 (Moscow: GRVL, 1988), pp 188ff. (text), 511ff. (tL). 
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quite common in the context of Islamization-well known from the leg
end of Oghuz Khan and applied also to the Jochid khan Berke-another 
variant has Almambetsuckled by a Dungan (Chinese Muslim) woman 
upon his birth, whereupon he refuses to return to his infidel mother.43 

In view of the intimate association, which both nature and tradition 
strengthen, between the complex of womb, birth, and childhood-nurtur
ing on the one hand, and the spiritual and physical continuity of the fam
ily and community on the other, such a displacement is of no small con
sequence - that is, we see (1) the displacement of the ancestral spirits 
who oversee the conception, birth, and protection of the child by Muslim 
saints and Allah; (2) the implicit displacement of traditional "infidel" rites 
performed for newborn children by the "rite" of miraculous prenatal cir
cumcision;44 and (3) the displacement of the birth mother from the infi
del community by a Muslim mother. In each case, we should not expect 
exposition of the meaning: the evocation of these powerful images and 
their juxtaposition with their Muslim replacements makes the point quite 
clearly for an audience familiar with current traditions and familiar 
enough with notions of what traditions preceded the current ones to 

43. Hatto, Manas, p. 408, note to I, 2, lines 99ff. The close parallel in narrative structure 
between this part of Manas and the story of Berke's Muslim upbringing and subsequent conver
sion (see the following chapter) should probably not be taken as establishing the story of Berke 
as a prototype for Muslim conversions, which the Manas bards mimicked; rather, the parallels 
probably point to "narrative imperatives," suggesting, as we would expect, that the indigenous 
accounts of Berke's conversion reflect developed oral narratives featuring such a sequence of 
Muslim inclination through miraculous Islamic intervention at birth (the Muslim mother's 
milk) and then the "choice" of conversion in adulthood, just like Almambet. 

44. The treatment of circumcision here invites comparison with that in the tale of Er Toshtiik, 
often included as part of the Manas cycle (discussed more fully below), in an early episode in 
which the shaman-hero comes upon the dwelling of a hideous woman, Bek Toro, while search
ing for his father's lost herds (a theme recalled in Herodotus's telling of a Scythian legend of ori
gin, as discussed below). The woman promises to aid the hero in his search if he will spend the 
night; he eats and drinks and falls asleep, waking at midnight to find the hut resplendent with 
light, and the woman beautiful and alluring. But as he begins to caress her hair and undo her 
blouse, Bek Toro stops him, revealing that she knows his identity and origin, and that indeed it 
was she whose prayers ensured his birth; she is thus his spiritual mother, but what she tells him 
to allay his amorous intentions suddenly takes on a distinctly Islamic cast: "Do not touch me, 
Toshtiik! You are still impure of body, you have not yet been circumcised, you remain unlaw
ful." She laments that she would have taken him for her own, "but this lower world is full of 
blemishes," and so she resolves to "reclaim" him on the Day of Judgment; eventually she makes 
a deal with the intended bride of Er Toshtiik whereby the bride will have him in this world, but 
Bek Toro in the next (cf. Pertev Boratav and Louis Bazin, ed. and tr., Aventures merveilleuses sous 
terre et ailleuTS de Er-Toshtiik Ie geant des steppes [Paris: Gallimard/Unesco, 1965], pp. 38-40; 
see also Nora K. Chadwick and Victor Zhirmunsky, Oral Epics of Central Asia [Cambridge: 
Cambridge University Press, 1969], pp. 101-102). 
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understand that "what we do now" and "who we are now" were deter
mined by just such a sacred displacement. 

Despite the early signs of his Muslim destiny, it is still the mature 
Almambet who must be "converted" and make the fateful choice that pits 
him against his family and community.45 The agent of his conversion is 
the Muslim Kokcho, who befriends Almambet and awakens his desire 
to become a Muslim; it is to Kokcho that Almambet declares his wish 
to cast off the signs of his Qalmaq heritage, and it is in his presence that 
Almambet opens the Qurcan and reads (naturally, without instruction or 
assistance) and announces, "I will become a Muslim!" (men busunnan 
bolom). But following this lone allusion to Almambet's conversion as his 
individual act, the communal focus comes plainly back into view: he at 
once announces his intention to make his people Muslims, and to break 
with them if they do not heed him, and his words clearly reflect the 
notion that his people, as a community, should enter "the Muslim tribe" 
(busunnan qomi", i.e., the qawm of Muslims). 

Almambet then journeys back to his people, and at every step we find 
a challenge to Qalmaq tradition: he enters his father's house and greets 
him, in the Q"irgh"iz version of the Muslim greeting, "Asalau malikim, 
atam," but receives no answer; he stands "at the head of the hearth," the 
sacred center of the yurt (By), where the fire-pit dugin the earth to join 
the underworld with this world meets the celestial world, beneath the 
opening in the yurt through which good fortune is portrayed as descend
ing, and there challenges his father and his people to become Muslims. 
In the refrain, the elements of the conversion he demands from them 
are made clear: let us, says Almambet, learn the Qurcanic words "Kul
kuldabat kualdat;"46 let us "seek a place between Mecca and Paradise;" 
let us become Muslims; and, in a tellingly sophisticated encapsulation of 

45. In the hero's Muslim birth followed by decisive contest-induced conversion we see a par
allel to a common structure in other conversion narratives, wherein an initial inclination is fol
lowed by a conversion provoked by some threat or crisis and effected through a dramatic "con
test"; the initial inclination, in turn, may be presented "theologically" by evoking the primeval 
fitrah of humankind, "miraculously" through intercession for the hero in the womb or at birth, 
or "historically" through the hero's affiliation with a previously Muslim people (the latter strate
gy is common in accounts of the Turks and Mongols cast as "historical" traditions, with their lat
ter-day descendants depicted as having fallen away from a primeval Islam adopted by legendary 
ancestors, e.g. Oghuz Khan; it is not at work in the case of Almambet inasmuch as the Muslim/ 
Kafir distinction is itself primeval, disallowing both a primeval conversion and the fitrah, and 
highlighting the choice entailed in changing religious communities). 

46. Hatto, Manas, p. 411, note to 1,2, line 217, identifies this as the words of silrah 112 
affirming monotheism, qui huwa'lliihu a/:llld{un}. 
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what Islam had to offer his people, let us "seek" or "learn" "the goodness 
of this world with That World."47 Almambet tells his people to discuss the 
issue in council (kengash), thus appealing for a communal decision, and 
promises to return in the morning to learn the choice. 

Almambet's father, however, not only refuses to adopt Islam, but effec
tively disowns his son, wondering how Almambet could speak such words 
and ordering his people to keep his son from his sight and to kill him 
when he returned in the morning; he refers to Almambet as his "spent 
arrow" and his "hard excreted turd," expressions that may be said to 
"amount to a formula of unclanning or disinheritance."48 Almambet man
ages to reach his father the next morning and again repeats his summons, 
urging his people, "Rather than be khans of the Infidel, let us be Mus
lim slaves";49 here, the frequently encountered opposition between khan 
(implicitly Chingisid) and "commoner" is clearly invoked and linked to 
the legitimacy accorded to the latter by conversion to Islam. His father, 
however, flatly refuses to become a Muslim, and departs. Almambet 
next goes to his mother, reporting his father's rejection and appealing 
to her not to abandon her child, but the mother sides with the father, 
and Almambet resolves, in effect, to renounce his patrimony, his family, 
and his community; recalling his unheeded appeal to his people, he de
clares again his individual choice to prefer being a "Muslim slave" over 
being an infidel khan. 

As he prepares to do battle with his infidel kinsmen, then, Almambet 
first invokes the aid of the Muslim hero Koshoy, whose success he ascribes 
to the protection of his ancestor-spirits (arbak) and angels (berishtii). 
Koshoy's Muslim status is affirmed as Almambet praises his turban, calls 
him "my Khoja," and compares his voice to the prayer-summons (azan), 
and the new convert asks that his ancestral spirits and angels support him 
as well. 50 It is thus made clear, in another instance of displacement, that 
Almambet has cut himself off from the protective ancestral spirits of his 
own people and must seek protection from Muslim spirits. 

He next appeals to his Muslim friend Kokcho, or rather to the protec
tive spirits who support Kokcho; in a foreshadowing of Almambet's disap
pointment with Kokcho-as a result of which he will leave him and take 
lip with Manas-we are told that Kokcho's "angels" (berishtii) could not 

47. a diino miniin bu diino ;akSzlzk sump ketali, a diino miniin bu diino ;akSzlzk ;ayzn bildlik. 
48. Hatto, Manas, pp. 411-412, note to I, 2, lines 247ff. 
49. Kapirdin kanz bolgonco, busumwn kulu bololu, p. 22, I, 2, lines 293-294. 
50. Hatto, Manas, pp. 24-25; cf. pp. 413-414, notes to I, 2, lines 394ff. 



64 Islamization and Native Religion 

help Almambet, but Manas' ancestral spirits (arbak; i.e., arvab) did come 
to his aid without even being invoked (and without Almambet ever hav
ing met Manas), clearly demonstrating their solicitude for the new 
Muslim convert. 51 Thus supported, Almambet slays myriad Oyrat infi
dels and then departs. His falling-out with K6kch6 still in the future, 
Almambet in effect seals his conversion to Islam and his new membership 
in the Muslim community as he again meets his friend and the instigator 
of his conversion: he has returned to his true community, for his greeting, 
asalau malzkim, left unrequited by his own father and his own people, is 
returned by his friend K6kch6. 

Incidentally, the story of Almambet is also instructive with regard to the 
role of the narrative itself: in recounting the hero's adoption of Islam and 
his struggles in defending it against the challenge from his own family, the 
bard and audience effectively relive the dramatic tension vividly enough 
to appreciate the fact that "we" are not forced to face it again; the reason 
"we" need not face the disruption of family, way of life, etc., is that we are 
now part of a Muslim community (and must take care not to fall away 
from Islam), thanks to the early heroes whose difficult choice we need 
only reaffirm. 

A final element in the "Islamization" of Almambet and his physical 
and "familial" integration into the Muslim community occurs after his 
disenchantment with K6kch6 (who remained only his "friend") and his 
coming to Manas (who becomes his "brother"). To be sure, the figure of 
Manas may appear less explicitly Muslim than K6kch6, in large part 
because he is more richly developed than K6kch6, and because of the 
latter's specific role in Almambet's conversion. But a prominent, if not 
paramount, theme of the epic is the nobility and superiority of Almambet, 
a convert to Islam, contrasted with the venality and outright betrayal 
exhibited by characters born Muslim, and this superiority is highlighted 
most effectively in Almambet's valor in defense of Manas. 52 

51. Hatto (Manas, p. 415, note to I, 2, lines 426ff.) sees in this "an effort to bridge the contra
dictions between new and old in the outlook of the superficially Islamized Kirghiz;" see below 
on this supposed superficiality. 

52. Cf. Hatto, Manas, p. 227; the contrast is most clear in the case of Koz-kaman, whose life is 
the reverse of Almambet's: he was a "Noghay," born a Muslim, but was abducted as a child by 
the Qalmaqs, and although he himself retained some signs of his origin, his offspring are the 
worst of infidels, who submit to circumcision as a formal sign of accepting Islam (pp. 262-263) 
but whose "Qalmaqized" nature is revealed in their treacherous poisoning of Manas. See also 
Hatto's "Mongols in Mid-Nineteenth-Century Kirghiz Epic,"' in Gedanke und Wirkung: 
Festschrift ZUnI 90. Geburtstag von Nikolaus Poppe, ed. Walther Heissig and Klaus Sagaster 
(Wiesbaden: Otto Harrassowitz, 1989), pp. 139-145, where in connection with this episode he 
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In any event, Manas's Muslim status is never in doubt in the epico 
Although Manas's army includes both Muslims and infidels, the dia
logues among Manas and his companions are repeatedly punctuated with 
Muslim greetings, and together Manas and Almambet lead holy wars 
against the infidel Qalmaqs, Russians, and Chinese; Manas likewise is 
restored to health, after being poisoned, through the intercession of "Kan 
Kojo" of Mecca, and he himself travels to Mecca to revive his Forty Com
panionso 53 The bond between the two heroes is likewise portrayed in a 
telling mix of Islamic and pre-Islamic elements: when Almambet is first 
spotted on the way to Manas's camp, Manas is drawn to him as he ob
serves him from a distance, noting that although his form resembles that 
of an infidel, the "golden traits" of his countenance "resemble a Muslim's;"54 
and later, when they have become the closest of companions, Manas 
praises Almambet's conversion to Islam, when "Rather than be a Kalmak 
khan, you said 'I shall become a Muslim slave!'" as the event that brought 
them together. 55 

The most dramatic element in forging their bond, however, comes 
when Almambet, alienated from his own mother through his conversion 
to Islam and his effort to extend that conversion to his people, in effect 
takes Manas' mother as his own: as, miraculously, the withered breasts of 
Manas's mother again flow with milk, Manas and Almambet each suck 
one breast, thereby becoming brothers and affirming Almambet's inclu
sion in a new family and communityo56 

The archaic mythic and "shamanic" themes of the Manas epic are 
often cited as evidence of the "superficial" Islamization of the Q"irghlz, 
and it is possible to find quite little of a certain type of Islam even in the 
account of Almambet's conversion, if that is what one is looking for. 
Nevertheless, although it is true that "Islam" as a doctrinal structure or 
developed literary tradition or urban-style cultural system was noticeably 
less prevalent among the nomadic QOirghlz than, say, among sedentary 
communities of Mawarannahr, to call QiOrghlz Islam superficial is to 
ignore the historical elevotion of the QOirghOiz, from the Farghana valley to 
East Turkistan, to Sufi shaykhs; it ignores the incorporation of Muslim 

observes: "What the Kirghiz valued was not race, but a way of life. Their own stock could deteri
orate under Kalmak influences: an Oirot [sic] prince converted to Islam could be the Khan's 
trusted bosom friend!" (p. 140)0 

53. Hatto, Manas, pp. 298-301; cf. p. 228. 
54. Hatto, Manas, pp. 62-65. 
55. Hatto, Manas, pp. 272-273. 
56. Hatto, Manas, pp. 70-71; cf. p. 49. 
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patterns in life-cycle rites among the Q"irgh"iz; it ignores the Islamic-style 
sacralization of Q"irgh"iz territory through the proliferation of saints' 
shrines; it ignores the Islamization of Q"irgh"iz genealogies; it ignores 
Q"irgh"iz communal identification with the Islamic world; and it ignores 
the assimilative acts evident in the epic accounts themselves. Whether 
the Islamic features in the Manas cycle reflect the adoption of Qazaq 
and Noghay epic heroes with already established Islamic elements, or 
the addition of Islamic elements after the adoption, we find a remark
able inclusion that belies "superficiality." 

The argument that Q"irgh"iz Islam was superficial ignores also the 
depth of the Islamic element adduced in the epic: it is hardly conceiva
ble that the focus on the familial and communal break in the story of 
Almambet was considered meaningless or trivial by the epic's audience. 
To be sure, the "reformist" Muslims who sought to strengthen their style 
of Islam among the Q"irgh"iz would have found Q"irgh"iz Islam superficial; 
but we should not judge the level or depth of Islamization solely or even 
primarily from the standpoint of a particular group's ideals of Islamic 
doctrine or practice-to do so concedes the validity of that group's vision 
of Islam, which mayor may not be suitable in a given instance, but 
beyond this it involves us in a fruitless academic pursuit for an abstracted 
and ideal Islam instead of a more appropriate ex"amination of Islam as 
self-defined Muslims live it. Rather, the depth of Islam and of the change 
that Islam entailed should be judged on the basis of their relationship 
with values and self-conceptions native to the Q"irgh"iz, not in relation to 
the values of some "normative" Islamic standard from an entirely differ
ent environment. 

The story of Almambet, then, offers insight into the indigenous ap
propriation of Islam and the often decisive impact of this appropriation. 
Despite its "heroic" rather than "historical" character, it also includes 
a number of more specific parallels to the conversion narrative with 
which we are most directly concerned. To appreciate these, however, we 
must consider that narrative in its historical context and in the religious 
meaning-at times shared with the tale of Almambet-that it conveyed 
to its audience. 



2 

The Historical Setting: Baba Tiikles 
and the Conversion of Ozbek Khan 

Within a century of its emergence as a distinctive political and admini
strative unit, the westernmost division of the Mongol empire, the ulus of 
Chingis Khan's eldest son J6chi, commonly known as the Golden Horde, 
became firmly and self-consciously a part of the Dar al-Islam. l Its Islamic 
character, of course, never manifested itself in a complete or even large
scale rejection of the typically Inner Asian political structures and tradi
tions inherited from the Mongol empire; rather, the Golden Horde was 
marked by the coexistence, assimilation, or even fusion of Inner Asian and 

I. There is as of yet no serious study, from any perspective, of the Islamization of the Jochid 
ulus or, for that matter, of any of the Mongol successor states; the lack of attention to the spread 
of Islam is all the more glaring when compared with the considerable body of literature on 
Christianity in the Mongol empire, which for all its interest lacked the ongoing impact which 
Islamization had. For a brief overview, see the recent summary article by M. A. Usmanov, 
"Etapy islamizatsii dzhuchieva ulusa i musul'manskoe dukhovenstvo v tatarskhikh khanstvakh 
XIII-XVI vekov," in Dukhovenstvo i politicheskaia zhizn' na Blizhnem i Srednem Vostoke v 
period feodalizma (Moscow: Nauka, GRVL, 1985), pp. 177-185. A good treatment of one 
period, with a thorough consideration of virtually all available sources and a refreshing skepti
cism toward the old distinction between "real" history and legend, is the recent article of Istvan 
Vasary, "'History and Legend' in Berke Khan's Conversion to Islam," Aspects of Altaic 
Civilization III (=PIAC XXX), ed. Denis Sinor (Bloomington: Indiana University, Research 
Institute for Inner Asian Studies, 1990), pp. 230-252. Aside from this the subject has not fared 
well. From the standpoint of source analysis, Jean Richard's "La conversion de Berke et les 
debuts de I'islamisation de la Horde d'Or" (REI, 35 [1967], pp. 173-184) is incomplete and by 
now outdated even for the limited period covered, while from the theoretical standpoint of 
understanding conversion as a social and religious process, the brief remarks of the late Joseph 
Fletcher published recently ("The Mongols: Ecological and Social Perspectives," H1AS, 46 
[1986], pp. II-50; of relevance here, pp. 43-45, under the heading, "Why did the Mongols 
Convert to Islam but not to Other Religions?"), full of allusions to "nomadic religions" and the 
like, can hardly be said to have broken new conceptual ground; likewise, Jean-Paul Roux's 
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Islamic elements in politics, society, and culture, with its Islamic charac
ter evidenced in the avowed Muslim faith of its leadership, in the leader
ship's patronage of Islamic institutions, in the state's identification with 
the Muslim world in the religious rivalry between Christendom and 
Islam, and finally, though of all these issues this is the least understood, in 
the spread of the Islamic religion-or more appropriately, of a conscious
ness ofIslamic affiliation-among the population of the Jochid ulus. 

As for the consequences of the Golden Horde's Islamization, these are 
sufficiently evident even today so as to require little comment; though the 
"process" of the Golden Horde's Islamization is known primarily through 
accounts focused on the khan's court and administration, it is clear that 
the emergence of a consensus on Islamic affiliation among the Turkic 
population of western Inner Asia dates to this pivotal period. From the 
Tatars, in a sense the direct heirs of the Islamic polity of the Golden 
Horde, to the Uzbeks who entered and came to dominate sedentary 
Central Asia, a significant majority of the peoples and nationalities 
of Muslim heritage that until recently belonged to the Soviet Union can 
trace their Islamic roots to the Golden Horde; at the same time, the 
Islamization of the Jochid ulus added an important religious dimension to 
the later struggle between the Muscovite princes and other successor 
states of the dismembered Golden Horde, thereby setting the tone for 
centuries of Russian interaction with the Muslim world. 

A comprehensive study of the process of Islamization in the Jochid 

attempt to analyse religious "pluralism" in Inner Asian societies ("Les religions dans les societes 
turco-mongoles," RHR, 201 [1984], pp. 393-420) remains colored by outmoded assumptions of 
"Mongol tolerance" and other anachronistic categories; and the brief remarks on Islamization in 
the Golden Horde in Charles J. Halperin, "Russia in the Mongol Empire in Comparative 
Perspective," I-IlAS, 43 (1983), pp. 239-261 (cf. pp. 255-256) likewise refer to "vestigial Mongol 
religious tolerance from the shamanist Chinggisid era." In the absence of more appropriate 
treatments of a process of such profound significance, the standard surveys must suffice: for the 
Jochid ulus, cf. Bertold Spuler, Die Goldene Horde: Die Mongolen in Russland 1223-1502 
(Wiesbaden: Otto Harrassowitz, 1965), pp. 85--87, 213-220; G. A. Fedorov-Davydov, Obshchestvennyi 
stroi Zolotoi Ordy (Moscow: Izd-vo Moskovskogo Universiteta, 1973), esp. pp. 100-107; M. G. 
Safargaliev, Raspad Zolotoi Ordy (Saransk: Mordovskoe Knizhnoe Izd-vo, 1960), pp. 64-71; B. 
D. Grekov and A. Iu. Iakubovskii, Zolotaia Orda i ee padenie (Moscow and Leningrad, 1950), 
pp. 166-169; the older study ofJoseph von Hammer-Purgstall, Geschichte der Goldenen Horde 
in Kiptschak (Pesth, 1840), pp. 281-283; and a new study of the Golden Horde by Uli 
Schamiloglu, forthcoming. For the place of the Jochid ulus in the larger Mongol world, and 
especially its relations with I1khanid Iran, see P. Jackson, "The Dissolution of the Mongol 
Empire," CAT, 22 (1978), pp. 186-244. See also Mustafa Kafalt, Altm Orda hanltgmm kurulu§ 
ve yiikseli§ devirleri (Istanbul, 1976); George Vernadsky, The Mongols and Russia (New Haven: 
Yale University Press, 1953); Henry H. Howorth, History of the Mongols from the 9th to the 19th 
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uius, or for that matter in any particular area within the long history of 
Islam in the Inner Asian world, would necessarily entail a much more 
extensive work than the present contribution. Such a thorough investi
gation of Islamization in the Golden Horde would require consideration 
of the development of Islamic institutions of state, based on a careful re
examination of the full range of written sources (from contemporary 
Arabic, Persian, and Russian chronicles to later historical works, from as 
far afield as India, which may preserve relevant material from the Jochid 
uius, as well as diplomatic and numismatic material), to identify the 
sequence of the appearance, coexistence, and/or displacement of pre
Islamic steppe institutions and Islamic ones. It would require acquain
tance with the abundant archeological research produced especially in the 
Soviet era, as clues to the adoption not only of Islamic architectural styles 
or burial methods, but in general of patterns of spatial organization reflect
ing sacred Islamic models;2 it would take account of the epigraphic evi
dence, above all in the extensive "Bulghar" grave inscriptions, as sources 
on patterns of naming, places of origin, and the distribution of Muslim 
communities, for instance;3 and it would be informed by a thorough analy
sis of literary production in the Golden Horde, both as a clue to the adop
tion of Arabic and Persian and Islamized Turkic linguistic features and of 
adaptations of indigenous Turkic or Mongol terminology in the religious 
lexicon, and as evidence of the development of patronage relationships 
between khans and princes of the Golden Horde and Muslim literati and 

Century, Part II, "The So-Called Tartars of Russia and Central Asia," Division I (London: 
Longmans, Green, 1880); Charles J. Halperin, Russia and the Golden Horde (Bloomington: 
Indiana University Press, 1985); Rene Grousset, The Empire of the Steppes: A History of Central 
Asia, tr. Naomi Walford (New Brunswick: Rutgers University Press, 1970), pp. 392-408; and 
much more briefly David Morgan, The Mongols, (Oxford: Basil Blackwell, 1986), pp. 136-145. 

2. Cf. for example the Arkheologicheskaia karta Tatarskoi ASSR; Predkam'e (Moscow: Nauka, 
1981); see esp. E. A. Khalikova, Musul'manskie nekropoli Volzhskoi Bulgarii X-nachala XIII v. 
(Kazan: Izd-vo Kazanskogo universiteta, 1986). 

3. The best introduction remains G. V. Iusupov, Vvedenie v bulgaro-tatarskuiu epigrafiku 
(Moscow/Leningrad: Izd-vo AN SSSR, 1960), which covers also much later times. On the thir
teenth and fourteenth centuries in particular see now Andras R6na-Tas and S. Fodor, Epigraphica 
Bulgarica: A volgai bolgar-torok {eliratok (Szegecl, 1973; Studia uralo-altaica, 1), which provides 
a useful tabulation (p. 174) of dates on the monuments studied (ranging from the 1280s to 
1357); Talat Tekin, Volga Bulgar kitabeleri ve Volga Bulgarcasz (Ankara: Ti.irk Tarih Kurumu 
Baslmevi, 1988); the survey of O. Pritsak, "Bolgaro-Tschuwaschica," UAl, 31 (1959), pp. 
274-314; the old studies of J. Klaproth, "Notice et explication des inscriptions de Bolghari," lA, 
2nd ser. 8 (1831), pp. 483-503 and N. I. Ashmarin, "Bolgary i chuvashi," laAlE, 18/1-3 (1902), 
pp. 1-132; and the works of F. S. Khakimzianov: "Epigraficheskie pamiatniki g. Bulgara," in 
Istoclmikovedenie i istoriia tiurkskikh iazykov (Kazan', 1978), pp. 21-36; "New Volga Bulgarian 
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religious figures. 4 In addition, the rich body of "folkloric" and epic oral 
literature among the peoples whose communal roots go back to the 
Golden Horde includes much material that, used prudently, may illumi
nate the integration of Islamic religious terminology and personages into 
the fabric of the traditional pre-Islamic worldview. 

In each case, however, the groundwork remains to be done, and the pre
sent study is much more limited. The goal here is not to analyze historical 
accounts of the "spread" of Islam or the Islamization of institutions or even 
of the personal or political or economic or social motives that might have 
spurred adoption of Islam by common people or by sovereigns; rather, it is 
to consider narrative accounts that relate the course or "event" of royal 
conversion, and to approach them not as sources of "facts" about the con
version itself, but as sources of popular conceptions of the conversion and, 
more important, of the conversion's significance to a given community that 
repeatedly rehearsed and adapted the account of the conversion. 

Here we must acknowledge that the actual human, historical process 
covered by the term "Islamization" is extremely problematical to define and 
understand; such a process itself is not easily susceptible to the tidy but 
superficial "terminological" analysis implied by a careless and summary 
appeal to "Islamization," a word that hides a vastly more complex range of 
essentially discrete historical, cultural, communal, personal, and psychologi
cal events than historians unaccustomed to grappling with (or simply 
insensitive to) the structures and categories of religious life have appreci
ated. This is true in general for virtually every region that underwent this 
process, with the situation in the Golden Horde further complicated by the 
relative scarcity of sources. For the sources counted as reliable by most his
torians tell us of events at court, of administrative and fiscal developments, 
of international relations, and of life in the cities; they inevitably lend them
selves to a focus on the social and political leadership of the Golden Horde 
(in particular the Chingisid royal family and urban mercantile interests) 
and on the implicit diplomatic and commercial motivations within the 
leadership for a "policy" of Islamization. They tell us little, in general, about 
the nomadic population of the Golden Horde, and, in particular, virtually 

Inscriptions," AOH, 4011 (1986), pp. 173-177; and especially his two philological studies of two 
corpuses of, respectively, forty-three and forty-five inscriptions, Iazyk epitafii Volzhskikh Bulgar 
(Moscow: Nauka, 1978), and Epigraficheskie pamiatniki Volzhskoi Bulgarii i ikh iazyk (Moscow: 
Nauka, 1987). 

4. On the development of Turkic Islamic literature in the Golden Horde, see the survey of 1-
Eckmann, "Die kiptschakische Literatur," Philologiae Turcicae Fundamenta, 1I (Wiesbaden: Otto 
Harrassowitz, 1964), pp. 275-304. 
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nothing about what Islamization meant to this population and how "Islam" 
was understood and received at the communal or individual level. 

In the face of this situation we may despair of our sources and surrender 
all hope of understanding the process of Islamization at any level below 
that of the khan and his administration; or we may widen the range of 
available sources that may speak to us by including materials usually dis
missed as "legendary" and therefore irrelevant to "real" history. If we adopt 
the latter course, I believe, we will find that we are not so ill-served by the 
sources as has been assumed. In particular, we may often find, scattered in 
sources judged to be of questionable "reliability" in conventional histori
ography, traces of quite instructive narratives about the conversion to Islam 
of an individual ruler of the Golden Horde. These narratives are instructive 
not because they tell us "what happened" when a particular khan adopted 
Islam, but because they show us how conversion to Islam was understood 
among the people who looked to that khan's adoption of the new religion 
to explain their own adherence to Islam; these narratives show us "how the 
story was told," and in so doing can provide important clues for under
standing how Islam was fit into the traditional worldview of Inner Asian 
peoples and made suitable for appropriation by them. In short, if we ask of 
such sources the questions they were intended to answer, we may find 
them more illuminating, in previously unexplored directions, than the ten
dency to dismiss them as "fantastic" would suggest. 

The assumptions underlying the historical approach adopted in the pre
sent chapter, then, are that new approaches to the religious "history" of the 
Golden Horde, beyond the narrow confines of traditional historiography 
and beyond even the more recent fashions in political, social, and eco
nomic history, are necessary in order to begin to define a conceptual 
framework for understanding the process of Islamization at the popular 
level and in general, and that a search for religious meaning in the "leg
endary" native accounts of Islamization may provide one such approach 
that is both particularly apt (since we are dealing with a transformation 
defined in fundamentally religious terms) and potentially fruitful. 
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Islamic Antecedents in Western Inner Asia 

Islam and Narrative Tradition in the Volga Basin 
before the Mongol Conquest 

The broad outlines of the Golden Horde's Islamization and its impli
cations are generally appreciated, at least in the context of its political 
development and international position. The process of Islamization was 
favored by commercial, cultural, and political patterns, some surviving the 
Mongol conquest from earlier periods and others emerging as a result of 
it; commercial ties in particular linked the Volga valley with the Islamic 
world through Central Asia along the great north-south axis of inter
national trade which at the time rivaled the better-known east-west routes 
of the old Silk Road. 5 Drawing upon the local Muslim tradition of the 
Volga Bulghars, where Islam was implanted in the tenth century; upon 
the established centers of Islamic civilization that fell within or near the 
sphere of influence of the Jochid ulus, such as Khorezm and the Caucasus; 
and upon the close ties with Egypt and the Near East that developed from 
the second half of the thirteenth century, the Golden Horde was to a large 
degree predisposed to become part of the Islamic world, and historians 
have often highlighted the political, diplomatic, and commercial advan
tages of Islamization for the rulers of the Jochid ulus. 

The influence of Muslim figures from Central Asia and the Caucasus 
in the Golden Horde was inevitably heightened by the general commer
cial and diplomatic consequences of Mongol political domination, and 
especially by the incorporation of the north Caucasus and part of Khorezm 
into the administrative structure of the Golden Horde itself. At the same 
time the Islamic heritage in the heartlands of the Jochid ulus, in the 
Volga valley from Bulghar southward and in the steppes north of the Cas
pian and Black Seas, is of particular importance for us, both because the 
peoples inhabiting those regions at the time of the Mongol conquest were 
already, in many cases, acquainted with Islam, and because those peoples, 
who naturally constituted the bulk of the Golden Horde's population 
base (and thus the foundations of later "ethnic" communities that formed 

5. On these commercial ties and the role of the Volga Bulghars, cf. Thomas S. Noonan, 
"Suzdalia's Eastern Trade in the Century before the Mongol Conquest," Cahiers du monde russe 
et sovietique, 19 (1978), pp. 371-384, and the article immediately following by Elisabeth 
Bennigsen, "Contribution a l'etude du commerce des fourrures russes: La route de la Volga 
avant l'invasion mongole et Ie royaume des Bulghars," pp. 385-399. 
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in the Jochid ulus), had evidently already been active in the creation of 
narratives recounting their conversion to Islam and the centrality of that 
conversion in their communal lives. 

With this in mind it is worth reviewing the history of Islam in the 
western part of Inner Asia, a region marked, before its organization as the 
Jochid ulus in the Mongol era, by large-scale imperial structures such as 
the Khazar state, by less centralized nomadic confederations of Turkic 
peoples bearing such names as Pechenegs,Oghuz, and Qumans, and 
by principalities of the forest belt with Turkic, Slavic, and Finno-Ugric 
populations. If the heritage of Bulghar Islam, as noted, goes back to the 
tenth century, in the larger sphere of western Inner Asia, Islam makes 
its first appearance already in the seventh-century Arab raids across the 
Caucasus frontier, where the Arabs faced the Khazar empire. It seems 
likely that military operations against the Khazars were accompanied by 
the conversion of some groups within the Khazar state to Islam; already 
from the year 737 we find a defeated Khazar khaqan reportedly receiving, 
upon his request, two jurists who taught him the principles of Islam, 
whereupon he duly acknowledged himself a Muslim.6 

Although the Khazar ruling class eventually adopted Judaism, there is 
no doubt that a strong Muslim presence remained in the Khazar state 
even before the celebrated conversion of the Bulghars in the early tenth 
century. This is clear from the accounts in the Arabic geographical works 
of Ibn Rustah, al-I~takhrI and al-MasciidI all writing in the first half of 
the tenth century, as well as from the travel account of Ibn Fadlan, who 
visited the Bulghars in 922; all describe the sizable Muslim population, 
numbering more than 10,000 according to al-I~takhrT, of the Khazar capi
talon the Volga, and mention the mosques and schools that served the 
Muslim inhabitantsJ Even allowing for exaggeration or wishful thinking, 
the evidence points to the existence of a substantial Muslim community, 
with a quite respectable institutional base, in the Khazar state that domi
nated western Inner Asia from the seventh to the tenth centuries; we can
not point to clear evidence of continuity in Muslim traditions from this 

6. Cf. D. M. Dunlop, The History of the Jewish Khazars (Princeton: Princeton University Press, 
1954), p. 84; d. Peter B. Golden, Khazar Studies: An Historico-Philological Inquiry into the 
Origins of the Khazars (Budapest: Akademiai Kiad6, 1980), vol. I, p. 64. 

7. Cf. Dunlop, History of the Jewish Khazars, pp. 92-93 (for al-I~lakhrr's account), 105 (Ibn 
Rustah), 113 (Ibn Fadlan), and 205-207 (al-Mas't1dr). Incidentally, the envoy sent to the 'Abbasid 
Caliph by the Bulghar ruler conveying the request that prompted Ibn Fadlan's journey is identi
fied by the nisbah assigned him as a Khazar (cf. A. Zeki Validi Togan, Ibn Fadlan's Reisebericht 
[Leipzig, 1939; Abhandlungen fur die Kunde des Morgenlandes, XXIV/3], p.3). 
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early period, but at the same time it is not unlikely that Islam and its 
social, cultural, and linguistic impact upon the indigenous population 
appeared in the region that later became part of the Golden Horde at 
least by the middle of the ninth century.8 

The legacy of Bulghar Islam9 is of particular interest because of its evi
dent strength and stability as well as its early establishment. We cannot 
here explore this legacy in full, but the adoption of Islam among the 
Bulghars points to two particular issues of direct relevance for our study: 

First, Islam was adopted, by all accounts, when the Bulghar state was 
subject to the Khazar qaghan, by a ruler with a title indicating his subordi
nate status,1O a title borne also by an earlier vassal of the Khazars in the 
North Caucasus whose conversion to Christianity was the subject of leg
endary narratives, as discussed in Chapter 4; this suggests clear political 
motivations for conversion to Islam, not in the crass sense of irreligious 
opportunism (the hope, mentioned by Ibn Fadlan, for relations with the 
Caliph notwithstanding), but in the sense of a search for a potential source 
of communal solidarity and political legitimation outside the discursive 

8. See further Dunlop, History, pp. 108-109 on the antiquity of Islam within the Khazar state. 
9. The locus classicus on the establishment of Islam among the Bulghars is the travel account of 

Ibn Fa<}lan, who went as the Caliph al-Muqtadir's envoy to the Bulghar king in 310/922; see 
Togan, Ibn FaeHan's Reisebericht; A. P. Kovalevskii, Kniga Akhmeda Ibn Fadlana 0 ego puteshestvii 
na Volgu v 921-922 gg. (Khar'kov, 1956); and an unpublished English translation by James E. 
McKeithen, "The Risalah of Ibn Fa<}lan: An Annotated Translation with Introduction," Ph.D. dis
sertation, Indiana University, 1979. The status of Bulghar Islam is also well described in medieval 
Arabic geographical literature, especially in the works noted above and cited extensively in 
Dunlop's study of the Khazars. On Bulghar Islam, see further Peter Golden, "The Peoples of the 
Russian Forest Belt," in The Cambridge History of Early Inner Asia, ed. Denis Sinor (Cambridge: 
Cambridge University Press, 1990), pp. 229-255 [pp. 237-242]; idem, Khazar Studies, pp. 42-49, 
86-88; I. Hrbek, "Bulghar," EF, I, pp. 1304-1308; V. V. BartoI'd, "Bolgary," Sochineniia, 1111, 
pp. 509-520 (from Ell, I, pp. 819-825); and on the archeological remains of Bulghar Islam, cf. 
Khalikova, Musul'manskie nekropoli; V. F. Gening and A. Kh. Khalikov, Rannie bolgary na Volge 
(Moscow, 1964); A. P. Smirnov, Volzhskie bulgary (Moscow, 1951; Trudy Gosudarstvennogo 
istoricheskogo muzeia, vyp. 19), esp. pp. 35-52; B. D. Grekov, "Volzhskie Bolgary v IX-X vekakh: 
predvaritel'nye zamechaniia," Istoricheskie zapiski, 14 (1945), pp. 3-37, repr. in his Izbrannye 
trudy (Moscow, 1959), vol. 2, pp. 519-553; A. Iu. Iakubovskii, "K voprosu ob istoricheskoi 
topografii Itilia i Bolgar v IX i X vekakh," Sovetskaia arkheologiia, IO (1948), pp. 255-270; and 
more recently A. Kh. Khalikov, "Kul'tura narodov Srednego Povolzh'ia v X-XIII vekakh," Voprosy 
istorii, 1976, No.4, pp. 102-]]9, of which an English translation (marred by unchecked transcrip
tions of Arabic-script names based entirely on the Cyrillic) was published in SM, 16/1 (Summer 
1977), pp. 49-86. Still of value is the old survey of!. Berezin, "Bulgar na Volge," Uchenye zapiski 
Kazanskogo universiteta, vyp. 3 (1852), pp. 74-160, with archeological and epigraphic material as 
well as attention to indigenous sources on Bulghar Islam. 

10. Ibn Rustah, writing nearly twenty years before Ibn Fadlan's visit to Bulghar, gives the name 
of the Bulghar "king" (malik), whom he says "professes (yantabilu) Islam," as "Almush" (cf. the 
text, ed. M. J. de Goeje, Kitiib al-aCliik an-naffsa [Leiden: E. J. Brill, 1892; Bibliotheca 
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framework of the political symbolism that legitimized the Khazar imperial 
system. The use of Islamization, and above all of narratives recounting 
Islamization, in political legitimation will be a recurring theme when we 
turn to the stories of Baba Ti.ikles, and it is worth noting here our sources' 
intimations of this pattern's precedents already in pre-Mongol times. 

Second, the Bulghar conversion itself inspired legendary conversion 
narratives, that are clearly attested as early as the twelfth century but are 
most richly developed in popular literary accounts of the late eighteenth 
and nineteenth centuries. The contemporary "eyewitness" account of Ibn 
Fadlan gives no hint of the legendary conversion narrative that had devel
oped by the twelfth century; here the adoption of Islam by the Bulghar 
king entails his appeal to the Caliph for someone to instruct him in the 
principles and laws of Islam and construct a mosque and minbar for him, 
as well as a fortress for defense against hostile kings. This account itself is 
attractive for its sober and straightforward approach to the adoption of 
Islam, as distinct from the "miraculous" elements, which so trouble his
torians, in the legendary conversion narrative; nevertheless it should not 
be accepted at face value, since it is already at variance, for instance, 
with the account of Ibn Rustah, which has the same king professing 
Islam already twenty years earlier. In any event, as is most often the case 
in the "historical" and "legendary" accounts of later conversions, there is 
virtually no common ground between Ibn Fadlan's depiction and the 
atmosphere and details of the conversion legend (except for the mention 
in both of military and political tension with the Khazars). 

The fact that the Bulghar conversion inspired narratives of the sort 
with which we are concerned for a later period highlights the antiquity of 
this kind of communal response to Islamization; indeed, we can trace in 
pre-Mongol times three apparent reflections of the kind of oral conver
sion narrative with which we will be concerned. 

The early echoes of the Bulghar conversion legend are preserved in 
the Arabic account of the twelfth-century Andalusian traveler, Abu 

Ceographorum Arabicorum VII], p. 141; tr. Caston Wiet, Us atours precieux [Cairo: Publications 
de la Societe de Ceographie d'Egypte, 1955), p. 159); this name is certainly to be identified 
with the "Almish ibn Shilk. Yiltawar" who wrote to the Caliph and who, upon Ibn Facjlan's 
urging, adopted the name Ja'far b. 'Abdullah (thereby posthumously "Islamizing" his father, for 
whose paganism he expressed his regret) for use in the khutbah (cf. Togan, Reisebericht, pp. 1-2, 
45-46). On the title yiltavariCommon Turkic elteber, cf. Colden, Khazar Studies, pp. 147-150, 
Togan, Reisebericht, pp. 105-107, and the comments of V. Minorsky, Ijudad alJAlnm, The 
H.egions of the World,' A Persian Geography 372 A.H.-982 A.D. (2nd ed., ed. C. E. Bosworth; 
London: Luzac & Co., 1970), p. 461. 
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I:Iamid al-GharnatI (d. 565/1169-1170), who visited Bulghar and Saqsln 
in the Volga valley in the early 1130s. 11 He cites as his source for this story 
a Tarfkh Bulghar, which he ascribes to "al-qaQ.f' l-bulgharf" whom 
al-Gharnatr identifies as among the pupils (alibab) of Abu'l-Macalr 
al-JuwaynI;12 this qaQf al-BulgharI is in tum most probably to be identified 
with the qa# YaCqub b. an-Nucman, whom al-GharnatI says he met in 
Bulghar. 13 

The account in al-GharnatI's work begins with the note that the name 
"Bulghar" means "wise man," and the story in effect explains why this 
appellation came to be applied to this country. The etymology is incor
rect, of course, but evidently reflects an attempt to link the name to the 
Turkic verb bil-, "to know"; it is not clear whether we should assume 
an "authentic" folk etymology here, or a (semi)-learned interpretation, 
although the latter seems more likely. 

In any event, the story runs thus: A Muslim merchant who was also a 
{aqfh and well versed in medicine came for commercial reasons to this 
land, where the "king" (malik) and his wife were suffering from a grave 
illness; "they treated them with such remedies as they knew," but their ill
ness worsened. The Muslim asked them if they would enter his religion if 
he treated them and restored them to health; they agreed, he cured them, 
they became Muslims, and the people of the country became Muslims 
too. Then the king of the Khazars came against them with an enormous 
army and made war upon them, angry that they had entered this religion 
without his command. The Muslim told the new converts not to fear, but 
rather to glorify God; and the people, crying out "Allahu akbar" and prais
ing God and blessing the Prophet and his family, fought with the king 
and routed his army to the point that he was compelled to make peace 
with them. The king likewise entered their newfound religion, and told 

11. The account of al-GharnatT survives in his own work entitled al-Mu<rib <an ba<rJ <a;iPib 
al·buldan al-maghrib [Brockelmann (GAL I 477-478, GALS I 878) cites the work as 
al-Mughrib <an ba<rJ <a;a>ib al.buldan), and in a slightly different form in an apparent citation 
from this work (or from an intermediary work) by Zakariya al-Qazvlnl (d. 682/1283); the latter 
citations are published also with Gabriel Ferrand's edition of al-Gharnati's other famous work, 
"Le Tub{at al-albab de Aba Hamid al-AndalusT al-Carnati edite d'apres les Mss. 2167, 2168, 
2170 de la Bibliotheque Nationale et Ie Ms. d'Alger," lA, 207 (July-December. 1925), pp. 1-148, 
193-303 [po 237], while the Mu<rib itself was published with translation and commentary by 
Cesar E. Dubler, Aba Hamid el Granadino y su relaci6n de via;e por tierras eurasidticas (Madrid: 
Imprenta y Editorial Maestre, 1953), pp. 11-12 (text), 54-55 (tr.). 

12. I.e., the eminent Shafiei jurist Aba'I-Maeali eAbd aI-Malik al-Juwayni, d. 478/1085, on 
whom cf. GAL I, p. 388, GALS I, p. 671. 

13. Ed. Ferrand, p. 132; their meeting evidently came in 53011135-36. 
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the Muslim merchant-faqi"h that, during the battle, he had seen enor
mous men mounted upon whitish horses battling his troops and putting 
them to flight; the Muslim explained to him that these were the army of 
God (jundu'llah). The account concludes with the explanation that a 
wise man (Calim) is called among those people "b.lar" (intended, evi
dently, to reflect the participial form "bilar"), and so they called that 
country "b.lar" implicitly in honor of that wise Muslim who had brought 
Islam to them;14 the name "Bulghar," concludes al-GharnatI, reflects an 
Arabized form of this native term for "wise man." 

The narrative al-GharnatI relates thus comes complete with the arrival 
of a Muslim in Bulghar, the conversion of the ruler in return for this 
Muslim's prompt cure of the ruler and his wife, the ensuing conversion of 
the entire country, a challenge from a hostile king, the victory of the newly 
converted Muslims over this king through reliance upon God, the report of 
a miraculous intervention on the Muslims' side, and finally an etymology 
linking the name of the new Muslim people with the name or status of the 
Muslim who brought the new religion. In short, many of the standard fea
tures and structures of conversion narratives appear here; but, as in many 
cases, the fact that we have this narrative preserved only in an "external" 
retelling means in this case that any appeals, in the "original" oral narra
tive, to elements of the pre-Islamic tradition have been attenuated to the 
point of virtual disappearance (with only a faint echo of a probable "con
test" with native healers in the story of the curing of the ruler and his wife). 

This latter element-a "contest" involving Muslims healing, in this 
case, not the king and his wife, but the king's daughter-appears as the 
pivotal event in a late (eighteenth-century) conversion narrative recount
ing the establishment of Islam in Bulghar. This narrative, found in a 
curious Turkic "history" of this region l5 produced at a time when Bulghar 
had become an important religious and "national" focal point for Muslims 
of the Volga valley under Russian rule, is of enormous interest, showing 
as it does a much clearer appeal to both Islamic and Inner Asian religious 

14. Qazvini's account, evidently owing to the ambiguity of al-Gharnati's words (wa'l-<alim 
C indalzum yusammI b.lar), says that "B.lar" was the name of the Muslim who brought Islam. 

15. The work in question bears the title Tavarlklz-i Bulgharlyah, and exists in numerous nine
teenth-century manuscripts; several sections have been published in transcription or translation, 
but the work as a whole has not been edited or thoroughly analyzed. The best description remains 
that of M. A. Usmanov, in his Tatarskie istoriclzeskie istoclmiki XVII-XVIII vv. (Kazan': Izd-vo 
Kazanskogo Universiteta, 1972), pp. 134-158; on the conversion narrative, see pp. 142-143. 
The conversion narrative itself was translated in part, from a single manuscript, by Berezin in 
his "Bulgar na Volge," pp. 146-149, and a fuller translation (into Latin, of a slightly different 
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values than is evident in the narrative preserved in al-GharnatI's work. 
In this late narrative the Bulghars are converted by companions of the 
Prophet, sent with an inkstand, a staff, and a turban given them by the 
Prophet himself; the decisive cure is effected when the khan's daughter is 
scrubbed in a steambath with branches of a birch tree that had grown 
miraculously, in midwinter, from the Prophet's staff, placed in the ink
stand as one of the companions donned the turban and prayed. As our 
purpose here is to demonstrate the currency of narratives of Islamization 
in the lands that became part of the Golden Horde in pre-Mongol times, 
we must defer full consideration of this later account to a subsequent 
study. It is nevertheless worth noting here that conversion narratives 
regarding the Bulghars cannot be traced in sources between the thir
teenth and eighteenth centuries, although they must have survived; they 
appear to have found literary elaboration only when Tatar Muslims under 
Russian rule began to appeal to the heritage of Bulghar Islam as a unify
ing (and communally sanctifying) force. 

Islam was not only a force among the Bulghars in the forest belt of west
ern Inner Asia; it was clearly of some importance in the steppe between the 
North Caucasus and the Black Sea and the middle Volga basin where 
Bulghar lay. It was established to some degree among the Khazars, as 
noted, and survived them as well, although we have.only minimal infor
mation on Islam among the Turkic nomads, from Pechenegs to Oghuz to 
Qumans, who inhabited this region in the centuries between the Khazars 
and the Mongols. Nevertheless, in one instance we find echoes from this 
region as well of a legendary conversion narrative worth noting here. 

version) was published together with the text by Kh. D. Fren (G. M. Fraehn), De numorum bul
garicorum forte antiquissimo, libri duo (Casani [i.e., Kazan], 1816), pp. 75-86; the latter work 
was probably the basis for the brief retelling of the tale found in the work of an English visitor to 
Kazan published in the mid-nineteenth century (Edward Tracy Turnerelli, Russia on the 
Borders of Asia: Kazan, the Ancient Capital of the Tartar Khans [London: Richard Bentley, 
1854), vol. II, pp. 244-245). Berezin's account was in turn the basis for the notes by Ch. Ch. 
Valikhanov published in his Sobranie sochinenii v piati tomakh (Alma-Ata, 1964), t. 3, 
pp. 181-185, 566-567. For the text, see MS LOIV B749, ff. 18a-19a [ef. Opisanie tiurkskikh 
rukopisei Instituta narodov Azii, ed. L. V. Dmitrieva, A. M. Muginov, S. N. Muratbv, t. I 
(Moscow: Nauka, GRVL, 1965), pp. 56-58, No. 36]; MS LOIV B3492, ff. 5b-6b [ef. Opisanie, 
I, pp. 63-64, No. 46]. Berezin published extensive excerpts from one manuscript of the work in 
his Turetskaia khrestomatiia, t. II (Kazan', 1862), with the conversion narrative on pp. 126-128; 
the conversion narrative is given in transcription into modern Cyrillic-script Tatar, according to 
a single manuscript, in Borrngr Tatar Adiibiyatr (Kazan: Tatarstan Kitap Nlishriyatl, 1963), 
pp. 452-453, and, with accompanying Russian translation, according to yet another manuscript, 
by A. N. Khairullin, "0 novom spiske 'Tavarikhe Bulgariia' Muslimi," in Istoriko-lingvisticheskii 
analiz staropis'mennykh pamiatnikov (Kazan', 1983), pp. 132-139. 
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For the Pechenegs of the Pontic steppe we have the interesting report of 
the geographer al-Bakrr (d. 1094), in whose account we most likely find 
echoes of indigenous oral narratives about the Pechenegs' communal 
conversion. According to al-Bakrr, who cites reports from Muslims captive 
for a time in Constantinople, it was after the year 40011009-10 10 that a 
Muslim prisoner who was a faqfh arrived among the Pechenegs, who had 
formerly practiced what al-Bakrr calls the "Magian" religion; this man 
taught many of them the doctrines of Islam, and these Pechenegs embraced 
the religion sincerely. The "call" (daCwah) to Islam spread among the 
Pechenegs, but those who remained uncoverted grew hostile, and the ten
sion between these and the new Muslim Pechenegs ended in war between 
the two groups; God gave victory to the new Muslims, even though they 
numbered around 12,000 as against twice that number of infidels. The 
converts killed the non-Muslims, and the remnants embraced Islam; and 
al-Bakri's account closes declaring that the entire nation is presently 
Muslim, and includes scholars, jurists, and Qur>an-reciters. 16 

However "reliable" or unreliable the account may be historically as an 
attestation to a genuine Muslim presence among the Pechenegs, we find 
in this brief report a series of elements that seem to clearly echo the style 
and themes of an indigenous conversion narrative in oral circulation: the 
coming of a "teacher" of Islam; the internal dissension produced by his 
success in converting some Pechenegs; the warfare between the Muslim 
and infidel members of the community; the victory of the Muslims against 
daunting odds; and the elimination of Islam's opponents through death 
or through the submission and conversion of the remainder of infidel 
Pechenegs. The report is thus of interest here as a possible indication of 
the antecedents of Islam in the lands of the Golden Horde; but its real 
interest, as in the case of the Bulghar story reported by al-Gharnatr, lies 
in the currency, and evident popularity, it suggests for oral narratives 
recounting communal Islamization in those same lands. 

Finally, we may also find echoes of an oral conversion narrative, with 
less clear historical referents, in a curious interpolation, regarding a 

16. C. Defremery, tr., "Fragments de geographes et d'historiens arabes et persans inedits, 
relatifs aux anciens peuples du Caucase et de la Russie meridionale," lA, 4th ser. 13 (1849), 
pp. 457-522 (tr. pp. 467-468; text p. 461). The report of al-Bakri is noted by Golden, "The 
Peoples of the South Russian Steppes," in the Cambridge History of Early Inner Asia, p. 275; cf. 
O. Pritsak, "The Pecenegs: A Case of Social and Economic Transformation," AEMA, I (1975), 
pp. 211-235 (p. 230); and Edward Tryjarski, "Les religions des petchenegues," in Traditions 
religieuses et para-religieuses des peuples altarques (PIAC XIII, 1970) (Paris: Presses Universitaires 
de France, 1972), pp. 139-148 (p. 146). 
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northerly outpost of Islam, in the famous account of "Sallam the Inter
preter" and his journey to the Wall of Gog and Magog in the time of the 
<Abbasid Caliph al-Wathiq (r. 227-232/842-847). First cited in the ninth
century geography of Ibn Khurdadhbih, 17 the account describes Sallam's 
journey north through the Caucasus, through the realms of the Armenians 
and Alans, to the king of the Khazars and further north where his party 
reached the mountains in which the Wall was located; there he found 
people speaking Arabic and Persian, who were Muslims, able to read 
the Qur>an and possessing schools and mosques. The passage in Ibn 
Khurdadhbih's work recounts beyond this only the report of these 
Muslims' astonishment upon hearing of the Caliph in <Iraq, but the geo
graphical work of al-IdrTsT, completed in 54811154 for the Norman king 
Roger II of Sicily, provides a slightly different version of Sallam's account, 
omitting mention of the Khazars but naming the "Basjirt" between 
the Alans ~nd his destination; more importantly, al-IdrTsT identifies 
the Muslims encountered by Sallam as subjects of the" khaqan of the 
Adhkash,"18 and recounts the story of their adoption of Islam as purport
edly told to Sallam. Sallam, writes al-IdrlsI, asked them about their Islam, 
whence it had come and who had taught them the Qur>an. They replied 
that Islam had come to them long ago, brought by a man riding on an ani
mal which they described in such a way that Sallam.understood it to have 
been a camel. The man "settled among us and spoke to us with words we 
could understand; then he taught us the laws and obligations of Islam, 
and we accepted them, and he taught us also the Qur>an and its mean
ings, and we learned it and memorized it from him."19 

Sallam's account of these Muslims was designed to portray them as the 
guardians of the Wall of Gog and Magog, whose vigilance was vital to 
ward off the forces of barbarity and unbelief; nevertheless, the addition of 
al-IdrlsT has the ring of a popular tale of communal Islamization, and its 

17. M. J. de Goeje, ed., Kitab al-masalik wa'l-mamalik (Liber viarum et regnorum) auctore 
Abu'l-Kasim Obaidallah ibn Abdallah Ibn KllOrdadhbeh et excerpta e Kitab al-Kharad; auctore 
Kodama ibn D;a<far (2nd ed., Leiden: E. J. Brill, 1967; Bibliotheca Geographorum Arabicorum, 
VI), pp. 125-126 (tr.), 163-164 (text). Cf. C. Barbier de Meynard, tr., "Le Livre des Routes et 
des Provinces par Ibn Khordadbeh," TA, 6th ser. no. 5 (1865), pp. 490-496; and Etienne Zichy, 
"Le voyage de Sail am, I'interprete, a la muraille de Gog et de Magog," KCsA, I (1921-1925), 
pp. 190-204. The same account is given by Ibn Rustah; cf. Wiet, tr., us atours, pp. 167-172. 

18. This name is listed already by Ibn Khurdadhbih (ed. de Goeje, p. 31) among the Turkic 
peoples, in the sequence TughllZghllz, Klmak, GhllZZ, "j.f.r" (= Chigil?), Bajanak, Turkash, 
Adhk.sh, Khifshakh, Khirkhlz, Kharlllkh, Khalaj; KashgharI also identifies it as the name of a 
Turkic tribe. 

19. For the text see the new edition of al-IdrlsI, Opus geographicum, ed. A. Bornbaci, U. 
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most likely explanation is that al-Idrlsl knew of such stories associated 
with "northern" peoples, independently of Sallam's account, and added 
the account to elucidate and "confirm" Sallam's description of the Muslim 
guards at the Wall. The misguided "historicization" of narratives origi
nally circulated for quite different reasons is a common feature of the 
treatment of originally oral conversion narratives (and other legends of 
origin) by later "literary" interpreters, as we will see. 

Islam and the lochid Ulus 
The political structure in which the social and religious changes entailed 
in the ."re-Islamization" of western Inner Asia were played out was the ulus 
of Jochi,2° which emerged, at least in name, with Chingis Khan's assign
ment of territories conquered by the Mongols to his sons, already in 1218, 
but which actually took shape following the campaign of 1236-1241 into 
western Inner Asia; this campaign, led by Jochi's son Batu, saw the con
quest of the Bulghar state and the Russian principalities, as well as the sub
jugation of the Q'jpchaq nomads and thrusts deep into central Europe. The 
actual organization of the Golden Horde is usually assigned to the years 
following this campaign, with Batu ruling until his death in 653/1255. 

As was the case in other parts of the Islamic world that came under 
Mongol domination in the thirteenth century, the Mongol conquest at first 

Rizzitano, et al. (Leiden: E. J. Brill / Naples-Rome: Istituto Universitario Orientale de Napoli-Istituto 
Italiano per iI Medio ed Estremo Oriente, 1978), fasc. 8, pp. 935-936; d. La Geographie 
d'IEdrisi, tr. Pierre-Amedee Jaubert (1836-1840; repr., 2 vols. in one, Amsterdam: Philo Press, 
1975), II, pp. 417-418. 

20. The major sources on the history of the Golden Horde are Arabic chronicles of Mamliik 
Egyptian, and less often Syrian, provenance, as well as Persian historical works from the I1khanid 
realm; for a discussion of the relative biases of these groups of works, see Jackson, "Dissolution," 
pp. 188-190. The sections of most of these sources relevant to the Golden Horde have been 
assembled, usually with both texts and translations, in the standard works of V. Tizengauzen, ed. 
& tr., Sbomik materialov, otnosiashchikhsia k istorii Zolotoi Ordy, t. I, Izvlecheniia iz sochinenii 
arahskikh (SPb., 1884), hereafter "Tiz I"; the Persian sources assembled by Tizengauzen were 
published in 1941 under the same title, t. 2, Izvlecheniia iz persidskikh sochinenii sobrannye V. G. 
Tizengallzenom i obrabotannye A. A. Romaskevichem is. L. Volinym (Moscow/Leningrad: Izd-vo 
AN SSSR, 1941), hereafter "Tiz II." Cf. also the Turkish translation of Tizengauzen's Arabic vol
ume, Aitmordll devleti tarihine ait metinler, tr: ismail HakkI izmirli (Istanbul: Maarif Matbaasl 
1941). For further and more up-tcrdate discussion of many of the Arabic sources used by Tizengauzen, 
cf. Donald Presgrave Little, An Introduction to Mamlak Historiography: An Analysis of Arabic 
Anllalistic and Biographical Sources for the Reign of ai-Malik an-Na$ir Mu(wmmad ibn Qala'iin 
(Wiesbaden: Franz Steiner Verlag, 1970); and Ulrich Haarmann, Quellenstudien ZUT friihen 
Mamlukenzeit (Freiburg im Breisgau: K. Schwarz, 1970), esp. pp. 85-118. 
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dealt a number of blows to the position of Islam in western Inner Asia. The 
Bulghar state was destroyed, if its cultural legacy endured, and the destruc
tion of the Khorezmshah's empire-which had furthered the extensive 
commercial and political links, as well as the growing cultural and reli
gious ties, between the Turkic nomads of the Dasht-i Q'ipchaq and the 
urban Islamic civilization of Central Asia-removed, albeit temporarily, an 
important source of "Islamizing" momentum for the western steppe. The 
internal life of the Turkic nomads was itself disrupted, their ethnic identi
ties often reshaped in the administrative assignments of peoples and terri
tories among Mongol princes of the blood and important commanders and 
early supporters; precisely this disruption, however, may have actually fur
thered the social conditions in which Islam might be adopted or appealed 
to as a potential focus for communal identity and political legitimacy. 

The absence of state patronage for Islamic institutions was likewise not 
so damaging to the position of Islam in the lands of the Golden Horde as 
it was in Iran and Central Asia, perhaps because such patronage had never 
been so extensive or deep. At the same time, however, the Mongols of 
western Inner Asia were avidly courted by European powers eager for an 
ally against the Muslims, and the Jochid ulus became the scene of exten
sive Christian missionary activity that lasted well into the fourteenth cen
tury.ZI There is substantially less evidence for the Golden Horde of a sig
nificant Buddhist presence; Buddhism was a serious rival of Islam, at court 
at least, in Ilkhanid Iran, but it is not clear that the presence of Buddhists 
in the Jochid ulus, as implied by the well-attested Uyghur presence 
there, posed any specifically religious challenge to Islam in the way that 
Christianity did. zZ 

21. Cf. the sources assembled in Girolamo Golubovich, Biblioteca Bio-bibliografica della 
Terra Santa e dell' Oriente Francescano, II-III (Florence: Collegio de S. Bonaventura, 1913, 
1919); and see further the study of Jean Richard, La papaute et les missions d'Orient au Moyen 
Age (XIW-Xye siecles) (Rome: Ecole Fran<;aise de Rome, 1977 (esp. pp. 86-98, 156-163, 
230-246), and his surveys, "Le christianisme dans I'Asie centrale," Tournai of Asian History, 16 
(1982), pp. 101-124, and "Les missions chez les Mongols aux Xme et XIye siecles," in Histoire 
universelle des missions catholiques, 1: "Les missions des origines au XVIe siecle" (Paris, 1956), 
pp. 173-195. Cf. also Mefkiire Mollova, "Traces des querelles religieuses dans Ie Codex 
Cumanicus," AOH, 39 (1985), pp. 339-351; Istvan Yasary, "Orthodox Christian Qumans and 
Tatars of the Crimea in the 13th-14th centuries," CAT, 32 (1988), pp. 260-271. Batu's immedi
ate (and short-lived) successor, Sartaq, probably adopted Christianity, and Franciscan missionar
ies claimed important converts well into the fourteenth century, as noted below. 

22. As elsewhere in the Mongol-ruled world, the principal bearers of Buddhism in the Golden 
Horde were most likely Uyghur bakhshrs, whose religious role was accompanied by their more 
general political and cultural contribution as scribes at the Mongol courts; the term bakhshr was 
thus subject to wide-ranging semantic development (see on the term Doerfer, TMEN, II, 
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Nevertheless, the weight of cultural and commercial links between the 
Golden Horde and parts of the Islamic world-from Khorezm to the 
Caucasus to the Near East- helped to bring about an earlier "royal con
version" there than in any other Mongol dynasty, with the accession of 
Berke in 1257. From then on in coinage and diplomacy, the Golden 
Horde belongs to the Muslim world, despite the "unconverted" status of 
most of Berke's successors down to the time of Ozbek Khan. 

The conversion of Berke has drawn relatively more attention than that 
of Ozbek Khan, most likely because the former was the first Chingisid of 
consequence known to adopt Islam, and certainly the earliest Mongol 
khan to rule also as a Muslim monarch. We need not enter into the ques
tion of when or how Berke became Muslim;23 we may note only the 
nearly unanimous opinion that the Bukharan Sufi shaykh Sayf ad-Din 

pp. 271-277), at times clearly meaning a Buddhist monk, at times meaning only a scribe literate 
in the Uyghur script, and in some cases referring to religious "specialists" not of Buddhism, but 
of the indigenous tradition. It is difficult to judge how soon the latter use of the term developed. 
The word bakhshr became, in Central Asia, the standard term both for "shamans" and for the 
"bards" who combined elements of shamanic performance and epic recitation, and the mention 
of bakhshzs as the religious figures whom Toqtogha honored but Ozbek killed (see below), com
bined with the minimal evidence of extensive Buddhist activity or presence in the Jochid ulus, 
suggests that this semantic development began quite early; it may be, however, that the term 
bakhshz was used by the Arab writers imprecisely, merely as a generic designation for Islam's 
opponents. In any case, the Uyghur script was certainly in wide use in the Jochid ulus, and in 
itself attests to the presence of individuals most likely linked by origin and culture with the 
Buddhist Uyghur world; the designation "Uyghur" itself seems to have carried, in the Colden 
Horde as well, a more specifically "Buddhist" connotation than even the term bakhshf. It is thus 
not impossible that Buddhist elements survived in the Jochid ulus, as suggested by the early fif
teenth-century report of Schiltberger apparently referring to "Uyghur" Buddhists active there 
(d. Hans Schiltbergers Reisebuch nach der niimberger Handschrift herausgegeben, ed. Valentin 
Langmantel [Tiibingen, 1885], p. 40, where he ascribes to these "Uygiur," whom he claims to 
have seen in "Siberia" while with the Chingisid khan Chegre ["Tzeggra"], the worship of an 
image of the infant Jesus; Telfer's English translation of the work published by the Hakluyt 
Society [cited below 1 gives the name as "Ugine"), and by Barbaro's remark on the effective 
Islamization of the region only under Edigii (see Chapter 5 on these sources); but our informa
tion is too scanty to allow a proper evaluation of Buddhism's role in the Colden Horde. On the 
continuation of the use of the Uyghur script in the Jochid ulus, see now Istvan Vasary, "Bemerkungen 
Zllm uigurischen Schrifttum in der Coldenen Horde und bei den Timuriden," UAT, Neue 
Folge, 7 (1987), pp. 115-126, published also in Be§inci Milletler Arasl Tiirkoloji Kongresi, istan· 
bul, 23-28 Eyliil 1985; Tebligler, I, Tiirk dili, cilt 2 (Istanbul: Edebiyat Fakiiltesi Baslmevi, 
1987), pp. 235-247. On the dual meaning of the term bakhshr in the Jochid ulus, both religious 
"cult figure" and scribe, cf. M. A. Usmanov, Zhalovannye akty Dzhuchieva ulusa XIV-XVI vv. 
(Kazan: Izd-vo Kazanskogo universiteta, 1979), pp. 125-128. 

23. See on these issues the articles of Jean Richard and Istvan Vasary noted above; a full 
analysis of the sources on Berke's conversion remains to be undertaken. See further on Berke's 
reign Bartol'd's treatment, "Berkai," Sochineniia, II11, pp. 503-507 (from EJI, I, pp. 737-739, 
reworked by J A. Boyle in El', I, pp. 1187-1188). 
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BakharzI played a crucial role in his religious development,24 and the 
early testimony, from Berke's contemporary, the historian Jl1zjanI, that 
Berke's religious training had begun already in his early youth. The 
remark by William of Rubruck noted at the outset is often cited as evi
dence that Berke's "conversion" certainly predated his accession to the 
throne, as against the Mamll1k sources, which seem to suggest, at least, 
that Berke's conversion accompanied his accession. There is most likely 
no real discrepancy here, since the letters Berke dispatched to Egypt 
had, no doubt, the dual purpose of announcing his accession and pro
claiming his fidelity to Islam, with the political and diplomatic shifts 
implied thereby. 

The impact of Berke's adopted religion upon his rule seems quite 
substantial. Without overemphasizing the religious bases of his quarrel 
with Hulegu, which led to chronic warfare between the Jochid and 
Ilkhanid states over the Caucasus, it is hardly deniable that Hulegu's sack 
of Baghdad served to provoke Berke's resentment and sharpen the growing 
tensions between the two Mongol successor states. The extent of 
"genuine" adoption of Islam is difficult to judge, of course, but Arabic 
sources speak of "most of his people" and "most of his army" as becoming 
Muslims at the same time as Berke did,25 and the important account of al
Mufaddal reports that the amlTS of Berke had converted to Islam, each 
maintaining a mu~adhdhin and imam in his service. 26 The detailed ac
count of Rukn ad-DIn Baybars cites a letter from the new khan listing the 
"Tatar" households in which Islam had been adopted, and actually gives 
several of the names of Berke's relatives and amlTS who became Muslims.27 
A well-known story first related by an-NuwayrI mentions that Berke's wife, 
Jijak-khatl1n [i.e., Chichek] also converted to Islam and had a portable 
tent-mosque built to accompany her retinue;28 and a well-known Hanaf! 

24. Their relationship is affirmed already in JuzjanT's work (c. 1260) and by Jamal Qarshf (early 
fourteenth century), in addition to the fourteenth-century Arabic sources from the West; see also 
my "The Eclipse of the Kubravfyah in Central Asia," Iranian Studies, 2111-2 (1988), pp. 45-83 
[pp.47-50J. 

25. Cf. the accounts of an-Nuwayrf and adh-Dhahabf in Tiz I, pp. 130-131 (text), 151 (tr.), and 
pp. 202 (text), 205 (tr.), respectively. 

26. Tiz I, pp. 183 (text), 194 (tr.); cf. Moufazzal ibn Abil-Fazall, Histoire des sultans mamlouks, 
ed. and tr. E. Blochet, pI. I, in Patrologia Orientalis, I. 12, fasc. 3 (Paris, 1919), pp. 454-462. 

27. Tiz I, pp. 77 (text), 98-99 (tr.). 
28. Tiz I, pp. 130-131 (text), 151 (tr.); cf. al-CAynf's account, pp. 478, 507. See also the new 

edition of an-Nuwayrf, Nihilyat ai-arab (1 (uniin al-adab, ed. Sa'ld 'Ashen, M. Mu~tafa Ziyadah, 
FU'ad CAbd al-Mu'n a~-Sayyad (Cairo: Dar al-Kutub al-Mi~rlyah, 140511985), vol. 27, pp. 
358-359 on Berke's Islam. 
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faqzh is said to have dedicated a treatise to Berke Khan. 29 Berke's Islam 
continued to playa role in his diplomatic exchanges with the Mamlo.k 
court; the report of one embassy's further mission to go on to Mecca and 
MadInah to pray for Berke there is no doubt instructive in this regard. 30 

Of greater interest for us in connection with Berke is the fact that 
legendary narratives based upon his conversion were evidently in circu
lation quite soon after his accession to the throne. The earliest echo of 
this appears in the tales surrounding Berke's Islam cited in Jo.zjanI's 
Tabaqat-i Na$irz( c. 1260),31 including the report that the newborn Berke 
was nursed, on his father's instructions, by a Muslim midwife, in order 
to make him a genuine MuslimY By the time of the sixteenth-century 
Shaiarat al-atrak, in which much of the information dates to the mid
fifteenth century, the story has changed somewhat, with the infant Berke 
supposedly refusing his own mother's milk and eating nothing until 
nursed by a Muslim woman; the same story appears in the sixteenth
century work of btemish Hajji, which contains the conversion story of 
primary concern to us. 33 As has been observed,H this motif of refusing 
the milk of a non-Muslim mother bears striking resemblance to the 
account in the "Islamized" Oghuz-namah known from RashId ad-Din and 
Abo.' I-GhazI and other historical works (discussed more fully below), in 
which the infant Oghuz Khan refuses his mother's milk until she consents 

29. The late sixteenth-century Arabic chronicle of al-Jannabi (d. 999/1590-91) mentions a 
risalah entitled "an-Na$irfyah" composed in Berke's honor by Mukhtar b. Mahmud az-Zahidl (d. 
65811260), a well-known Khorezmian jurist (see on him Brockelmann, GAL, I, p. 382, GALS, I, p. 
656); the work has apparently not survived. This information is cited by al-Jannabi from "the his
tory of aI-Malik al-Mu'ayyad," ruler of Hama, apparently referring to the Syrian historian of the 
early fourteenth century, Abu'I-Fida; the passage is not found, however, in the extant version of 
Abu'I-Fida's work (on similar citations by other historians, cf. Little, Introduction, pp. 40-41). The 
section of al-Jannabl's work cited here is not given in Tizengauzen's collection; I have consulted a 
fragment of the work appearing in MS British Museum Or. 1761, ff. 295b-309a [f. 298a on this 
faqfh], which Rieu (III, 1023b) describes as an anonymous Arabic history of the Dasht-i Qipchaq. 

30. Tiz I, pp. 420 (text), 431-432 (tr.) (al-MaqrIz1); cf. pp 52,61-62 (Ibn 'Abd a?-Zahir). 
31. Cf. Tabakat-i-Na$irf A General History of the Muhammadan Dynasties of Asia ... by 

Maulana, Minha;-ud-Dfn, Abii-<Umar-iJUsman, tr. H. C. Raverty (Calcutta, 1881; repr. New 
Delhi: Oriental Books Reprint Corporation, 1970), voL II, pp. 1283-1293. 

32. Tr. Raverty, II, p. 1283; the account is discussed by Richard, "La conversion de Berke," pp. 
178-183. A possible echo of this element of the story, that Berke's father Jochi wished him to 
become a Muslim, may be found even earlier, in an-NasawI's history of the last Khorezmshah's son, 
Jalal ad-DIn; an-Nasawi reports that a sister of Jalal ad-DIn, taken captive by the Mongols, suc
ceeded in getting word to her brother that the khaqan (it is not clear who is meant by this desig
nation) had assigned her to teach the Qur'an to his children. 

33. btemish HajjI's work (discussed below), Tashkent MS, ff.4Ia-b. 
34. Cf. Vasary, " 'History and Legend:" p. 239. 
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to convert to Islam. We thus find stories associated with legendary heroes 
such as Oghuz Khan already attached to Berke as the "first convert" to 
Islam among the Mongol rulers.35 

Similarly, among the "legendary" narratives that sprang up around 
Berke's conversion are reports of his association with the Sufi shaykh Sayf 
ad-DIn BakharzI; in particular, BakharzI figures in an elaborate legendary 
account of Berke's conversion and accession in btemish HajjI's work,36 
and his role is also highlighted, with appropriate hagiographical dialogues 
and motifs, in the Arabic histories of Ibn Khaldrm and al-CAynI. 37 The nar
rative reflections of Berke's conversion are thus important examples of the 
persistent paradigm for royal conversion from the post-Mongol era on, 
which assigns the central role in the ruler's conversion to a Sufi shaykh; 
however important BakharzI's influence may have been, the religious fig
ures whose presence is noted at the court of the Golden Horde are more 
often jurists and theologians than dervishes, and it may be that the role of 
Sufis in "royal" conversion as recounted in later sources is somewhat exag
gerated, reflecting the social position of Sufis in the age of the sources 
rather than the age of the conversion. Nevertheless, it appears likely that 
Sufi shaykhs did in fact play an increasingly important role in the Islamization 
of Mongol-ruled western Inner Asia, and the case of Berke's conversion 
provides our earliest illustration both of the likely actual role of Sufis, and 
of the literary elaboration of that role. 

Less often noted than Berke's adoption of Islam is the report of conver
sion to Islam by Berke's second successor, Tode Mengii (Mongol form 
Tode Mongke, r. 1280-1287), included in several historical works which 
already noted the conversion of Berke. In the Tashrf{ al-ayyam wa'IJu~iir 
{f sfrat aI-Malik al-Man~iir, a biography of the Mamlok Sultan Qalawun 
ascribed to the historian Ibn cAbd az-Zahir (d.6921l292-1293), we find 
the earliest mention of Tode Mengii's conversion,38 and the report is 
expanded in the universal history, entitled Zubdat al-{ikrah {f tarlkh al
hijrah, of Rukn ad-DIn Baybars al-Man~OrT (d.7251l325-1325), a high 
official under aI-Malik an-Na~ir, and an authoritative writer on affairs of 

35. Berke's renown as a Muslim Mongol khan is further echoed in a fifteenth-century Ottoman 
work, reflecting popular tradition, linking Berke Khan to the "Islamizing" career of the saint 
Sar"i Saltlq (on whom see Chapters 4 and 5); cf. Paul Wittek, "Yazijioghlu 'All on the Christian 
Turks of the Dobruja," BSOAS, 14 (1952), pp. 639-668, esp. pp. 648-649. 

36. Vasary surveys this account (" 'History and Legend,' " pp. 246-247; cf. Tashkent MS ff. 
41a-43a. 

37. Cf. Vasary, " 'History and Legend,' "p. 241. 
38. Tiz I, pp. 68 (tL), 66 (text). 
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the Golden Horde;39 on that basis the story is repeated in the encyclo
pedic work of an-NuwayrI (d.732 or 733/1331-1333),40 and the history of 
Ibn al-FuriH (d. 80711404-1405).41 The account reports the arrival in 
68211283-1284 of an embassy announcing the adoption of Islam by Tode 
Mengu, who had acceded to the "throne of Berke"; the embassy consisted 
of two men from among the "fuqahii al-Qifiiiq," whose names are given 
as Majd ad-DIn Ata (a clear reflection of the Turkic honorific ala, "father") 
and NOr ad-DIn, and they brought a letter written in "Mongol." When 
the letter was translated, it was seen to contain a report on the khan's 
accession and "entrance" (dukhal) into the religion of Islam; it declared 
further that the khan had established the laws of Islam, and included his 
request that the Mamlok Sultan facilitate his performance of the pilgrim
age to Mecca. The envoys further conveyed the khan's request that the 
Sultan supply him with banners appropriate to a Caliph and a Sultan, 
under which he might fight against the enemies of religion. 

Nothing more is known of the consequences of this announcement of 
conversion, which clearly seems to involve an official "establishment" of 
Islam as well. Tode Mengu did not become popularly associated with 
Islamization so far as we know, perhaps due less to the relative brevity of 
his reign (seven years) than to the succession struggles that followed it. 
Appeals to Islam may well have played a role in those struggles, and in 
any case the request conveyed by the Q'ipchaq faqlhs for Islamic religio
political symbols to use in the struggle against the "enemies of religion" 
suggests that religious issues, and in general the tension between propo
nents of Islamization and those hostile to it, were already a factor in 
mobilizing opponents and supporters ofTode Mengu. 

The reports of this khan's conversion thus attest to the still unresolved 
tensions within the Jochid ulus resulting from Berke's initial decision to 
declare himself on the side of Islamization, whatever that may have entailed. 
For what Berke's conversion appears to have ushered in was a period of ten
sion between growing forces favoring "official" Islamization on the one 
hand, and those in favor of preserving indigenous traditions; these tensions 

39. On the work, see further E. Ashtor, "Some Unpublished Sources for the Bai)ri Period," in 
Studies in Islamic History and Civilization, ed. Uriel Heyd; "Scripta Hierosolymitana," vol. 9 
(Jerusalem: Hebrew University, 1961), pp. 11-30 [pp. 12-13 on Baybars]. The passage appears 
in Tiz I, pp. 105 (tr.), 82-83 (text); a briefer account is included in Baybars's other work, at-Tu/lfat 
al-mulukzyah {i'd-dawlat at-turkzyah; cf. Tiz I, pp. 122 (tr.), 97 (text). 

40. Tiz I, pp. 165 (tr.), 143-144 (text); ed. 'Ashur et aI., vol. 27, p. 365. 
41. See on this work Ashtor, "Some Unpublished Sources," pp. 13-24; Little, pp. 73-75; the 

passage appears in Tiz I, pp. 362 (tr.), 355-356 (text). 
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were often used, undoubtedly, in the political struggles between vying con
tenders for the throne and between those contenders and the leading tribal 
chieftains and "commanders." We are no doubt justified in assuming that 
adoption of Islam was often inspired or influenced by the hope for advan
tages (in external relations perhaps, but with an internal constituency as 
well) in such political struggles; this is clearly the situation, after all, por
trayed in most of the accounts surrounding the "decisive" adoption of 
Islam in the Golden Horde by Ozbek Khan, as we shall see. 

The case of the famous Noghay, the powerful figure who served as 
Berke's chief military commander and whose support was vital in engi
neering the succession of most subsequent khans down to Ozbek's prede
cessor Toqtogha, is instructive with regard to these tensions and their 
political implications: already RashId ad-DIn, writing before this khan's 
death, portrays the enmity between Toqtogha and his former mentor 
Noghay as having been fueled by religious resentments. Noghay's own 
family may indeed illustrate the religious confrontations frequent in the 
Jochid ulus at that time. A Franciscan source reports the baptism, in 1286 
or 1287, of a certain "Yaylaq," identified as a wife of Noghay, in the 
Crimea; she had been converted to Christianity after visiting a Franciscan 
convent at Solkhat.42 Noghay himself, however, was evidently a convert to 
Islam; shortly after Berke's death, Noghay dispatched- a letter, in 669/ 
1270-1271, to the Mamluk Sultan aI-Malik az-Zahir, proclaiming his 
sincerity in his new faith and quite transparently seeking the support of 
the Egyptian rulerY We should no doubt understand here an indirect 
appeal by Noghay to the "Islamizing" party within the Jochid ulus, a party 
no doubt actively courted by Berke but a potentially powerful force still in 
the second half of the thirteenth century. According to RashId ad-Din's 
account of Noghay's fall, Toqtogha's father-in-law, the Qonghrat tribal 
chief Salj"iday Guregen, whose realm was near Khorezm, had sought the 
hand of a daughter of Noghay for his son,44 but after the marriage was con
summated, Noghay's daughter became a Muslim; her new husband, how
ever, was an "Uyghur," a term here most likely indicating Buddhist incli-

42. Golubovich, Biblioteca, II, pp. 443-445; cf. Richard, La papaute, pp. 89-91, noting the 
growing Islamic presence reflected in the letter reporting the event, which was dated 10 April 
1287, in Kaffa. 

43. The letter is included in the Zubdat al-fikrah of Rukn ad-DIn Baybars (d. 725/1325); cf. 
Tiz I, pp. 101-102 (tr.), 80-81 (text). It is mentioned also in al-MaqrIzI's history with the date 
specified as Mubarram, 669/August-September 1270 (Tiz I, pp. 422, 434). 

44. The son's name was Yaylaq, according to RashId ad-DIn, recalling the "Yaylaq" mentioned 
above, named as a wife of Noghay and a Christian convert. Yaylaq Khatun is named as Noghay's 
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nations (since his tribe was already identified as Qonghrat), and mis
treated Noghay's daughter, prompting Noghay to complain to Toqtogha. 
The khan refused Noghay's demands for satisfaction against SaljYday and 
his son, and the tensions culminated in the open warfare that ended with 
Noghay's defeat and death in 1299.45 

This explanation of the enmity between Noghay and his former pro
tege naturally veils other political and military calculations as well as ten
sions resulting from familial, tribal, and regional rivalries; nevertheless, 
RashId ad-Din's account points to the likelihood that expressions of politi
cal resentment might already be enhanced and legitimized for certain 
audiences if couched in terms of religious differences. 

If tensions persisted after Berke's reign between Muslims at court and 
in the ruling dynasty, and upholders of Mongol, Inner Asian traditions, 
there seems to have been at least some appreciation of the meaning of 
Berke's conversion for the Golden Horde. Later Muslim historians often 
refer to the Jochid ulus as the realm of Berke, writing, for instance, about 
the holders of "Berke's" throne long after his death; more revealingly, the 
geographical term "Dasht-i Q"ipchaq" (i.e., the Q"ipchaq steppe), com
monly used by Muslim historians and geographers as a synonym for the 
Jochid ulus, was sometimes replaced by the term "Dasht-i Berke," evok
ing a play on words that equated the Mongol name "Berke" with the 
Arabic barakah ("spiritual grace," "blessing") spelled the same way. 

It is not certain, however, to what extent this appellation reflects only 
learned views of external observers rather than internal evaluations of 
Berke's significance; certainly in the dominant "internal" tradition, such as 
we know it, Berke's role paled next to that of Ozbek, and indeed the source 
that provides our central conversion narrative, the work of Otemish HajjI, 
is unique among sources that reflect indigenous traditions in portraying a 

wife by Rukn ad-DIn Baybars and an-NuwayrI, as well (Tiz I, pp. 86, 108-109, and pp. 136, 
157-158, with the form "Baylaq"; an-NuwayrI, ed. 'Asha ret aI., vol. 27, pp. 368-369), and is por
trayed as playing a prominent role in his relations with Toqtogha early in the latter's reign; it is 
possible the names, relationships, and roles in the story have been confused in one of the sources, 
but it is difficult to judge which is more correct. In support of RashId ad-DIn's version, one frag
mentary manuscript of the Turkic Mubahhat-namah (composed by the poet KhorezmI in the mid
fourteenth century) identifies the poet's patron, the Qonghrat Mubammad Khoja Bek, as the 
son of "Yaylagh Qutlugh;" cf. the discussion in H. F. Hofman, Turkish Literature: A Bio
Bihliographical Survey; Section III (Chaghatai), Part I (Authors) (Utrecht, 1969), III, pp. 262-265. 

45. Cf. The Successors of Genghis Khan, tr. John Andrew Boyle (New York: Columbia 
University Press, 1971), pp. 126-127; essentially the same account appears in the slightly later 
work of BanakatI, Tarzkh-i BanakatI, Rawzat alI'l·alhab fz ma<rifat at·tavarzkh va'l-ansah, ed. 
Ja'far Shi'ar (Tehran, 1348/1969), pp. 396-397. 
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general "apostasy" following Berke's conversion, necessitating Ozbek's con
version as the decisive event in the Islamization of the Golden Horde. 

The Conversion of Ozhek Khan 

As noted, although Islam found its initial royal sponsor in the Golden 
Horde in the khan Berke (r. 1257-1266), it was not until the first quarter 
of the fourteenth century that Islam was effectively and definitively estab
lished at court. The decisive Islamization of the Golden Horde is ascribed 
in native tradition among the peoples of the Jochid ulus and in Islamic 
historiography to the reign ofOzbek Khan (1313-1341); the Noghay say
ing "din ozbekten qaldi"" ("religion has remained since Ozbek")46 reflects 
an awareness among the peoples formerly part of the Golden Horde that 
the firm establishment of Islam among them dates from his reign, and his
torical sources from the Muslim world are in agreement on Ozbek Khan's 
active support and patronage of Islamic institutionsY It is to Ozbek 
Khan's reign, and in particular to the circumstances of his accession and 
the nature of his "conversion," that we must turn in order to set the stage 
for evaluating this previously unknown version. 

46. Cf. Usmanov, "Etapy islamizatsii," p. 179; cited also in his Tatarskie istoricheskie 
istochniki, p. 84. Usmanov cites the late nineteenth-century Mustafad al-akhbar fr a/:!val Qazan 
va Bulghar of Shihab ad-Din MarianI, printed in Kazan (I have consulted the second edition of 
vol. 1, issued in 1897, pp. 101-102, for Ozbek Khan); the abridged edition recently published 
in Cyrillic-script Tatar (Shihabetdin Mariani, Mostiifadel·iikhbar fi iikhvali Kazan vii Bolgar, 
ed. A. N. Khayrullin [Kazan: Tatarstan Kitap Nashriyari, 1989]) does not include the relevant 
section. Mariani's report of this Noghay aphorism is somewhat out of character, insofar as his 
work generally reflects a quite "modernized" approach to "historical scholarship" that left 
Mariani hostile to "legendary" and "fantastic" elements within popular traditions; on his work as 
a historian, see Uli Schamiloglu, "The Formation of a Tatar Historical Consciousness: Sihabaddin 
Miircani and the Image of the Golden Horde," Central Asian Survey, 9/2 (1990), pp. 39-49. 

47. See in general on Ozbek Khan's reign and his conversion Spuler, Die Goldene Horde, 
pp. 85-99, cf. pp. 212-220; Safargaliev, Raspad, pp. 64-71; Grekov and Iakubovskii, Zolotaia 
Drda, pp. 90-94; Hammer-Purgstall, Geschichte der Goldenen Horde, pp. 281-304; Kafah, Altm 
Drda, pp. 73-82; Howorth, HistoT)' of the Mongols, 1II1, pp. 148 ff. We may note here, recalling 
the remarks in the introduction, that modern "historical" evaluations of Ozbek Khan's Islam 
have been of two basic types: we find dismissals of the significance of his conversion, portrayed 
as a move inspired by "mere" political considerations and argued on the basis of Ozbek's contin
ued adherence to Mongol customs and on the basis of the absence of "genuine" Islamic senti
ment in his dealings with the I1khans and with the Byzantines (by which standards the signifi
cance of many Muslim rulers' Islam might be dismissed); and, conversely, we find regrets over 
Ozbek's turn from the "tolerance" of his Mongol predecessors to Muslim "fanaticism." In the 
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The Reign of Ozbek Khan and the Establishment of Islam 

Ozbek became khan early in 1313 through the death of his uncle Toqtogha 
(r. 1291-1312) and the succession struggle that ensued, and ruled with
out evident internal challenge for nearly thirty years until his death in 
1341. His reign, the longest of any khan of the Golden Horde, and 
exceeded only by that of Qubilay among effective khans of the Mongol 
successor states, is almost universally regarded as the highest point in the 
political development of the Jochid u/us, an era of relative stability and 
solid centralized control. This image is enhanced by the stark contrast it 
offers with the internecine struggles that preceded his reign, including 
the struggle between the commander N oghay and a series of khans 
unable at first to assert their power, and with the virtual disintegration of 
the Golden Horde in the succession struggles that followed the death of 
Ozbek's son Janl Bek (r.1341-1357). The picture of stability evident in 
the sources may itself be somewhat misleading, of course, and the near 
unanimous applause for Ozbek's successful assertion of the khan's 
prerogatives against the "centrifugal forces" represented by the interests 
of the tribal chieftains may reflect more a taste for centralized admini
stration among historians than a balanced evaluation of the political situ
ation under Ozbek. As is clear from the accounts discussed below in 
connection with his conversion, Ozbek's accession to the throne was 
hard-won and involved not only a veritable coup d'etat by his supporters 
but widespread reprisals against his opponents in which by minimal 
count at least a hundred Chingisid princes and members of the tribal 
"aristocracy" were killed;48 this in itself may account for the respite from 
internal struggles among Chingisids and betwen the khan and tribal 
chieftains that seems to characterize Ozbek Khan's reign. 

In any event, the era of Ozbek was indeed marked by a heightened pro
file for the Golden Horde in its international relations and by important 
in ternal political and cultural developments. He initiated or maintained 
diplomatic contacts with the Byzantine state and with Mamluk Egypt, in 
both cases cementing relations through political marriages; he fostered 
commercial relations with the Mediterranean world through the Genoese 

latter regard a good indicator of the attitudes underlying such portrayals is Grousset's citation of 
an edict of Ozbek Khan in 1320, forbidding the ringing of bells at Sudaq in the Crimea, as a 
sign that the Golden Horde was increasingly abandoning Mongol tolerance in favor of" 'totali
tarian' Muslim fanaticism" (Empire of the Steppes, pp. 405, 617). 

48. On the implications of Ozbek's seizure of power for succession in the Jochid ulus, cf. 
Fedorov-Davydov, Obshchestvennyi stroi, pp. 103-107. 
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and Venetian trading colonies on the Black Sea coast; and he continued 
the struggle, by his time more than a half-century old, between the Jochid 
ulus and the Ilkhanid state over Azerbaijan and the Caucasus. 

In the latter case Ozbek's efforts were markedly unsuccessful. He man
aged through threats of invasion to gain small concessions from Oljeytti 
in 1315, when the latter agreed to execute a renegade Jochid prince who 
had taken refuge with the Ilkhanids following an attack against Khorezm 
(an attack that Ozbek's forces were unable to punish without help from a 
Chaghatayid prince), but in general Ozbek's policies toward the Ilkhanids 
failed to secure any advantage. He suffered setbacks in several early cam
paigns into the Caucasus and Khurasan from 718-723/1318-1323, in 
which he appears to have cooperated with princes of the house of 
Chaghatay,49 while his peace with Abu Sacld in 1323 seems to have been 
prompted more by military necessity brought on in part by a cooling of 
relations with the Mamluks than by the avowed reason of Abu Sacld's 
Islam. 50 In any event, the death of Abu Sacld brought a renewed offensive 
by Ozbek's troops, which nevertheless failed despite the growing fragmen
tation of the Ilkhanid state. 

Similarly, though we are relatively poorly informed about Ozbek's 
relations with the other Mongol successor states, we find occasional 
evidence of hostility toward his succession, or dissatisfaction with his 
reliability as an ally, both among the Great Khans in the east and among 
the rulers of the Chaghatay ulus. 51 Internally the course of Ozbek's 
reign is less well known, due largely to a lack of sources interested in 
internal events in the Golden Horde beyond issues of succession. We 
know of his "administrative" shift in moving his "capital" from the older 
center, referred to as Saray Batu, further up the Volga to Saray Berke, 
known also as Saray al-Jadld, "New Saray"; in general the growth of 
urban life in the Golden Horde is linked to his reign, fostered in part by 
the extensive construction of, in effect, monuments to Ozbek's adoption 
of Islam. 52 From the standpoint of internal politics, however, we can 
only conjecture, on the basis of available sources, about the administra
tive implications of the apparent "dismissal" or "retirement" and subse
quent recall of a central figure in Ozbek's reign, the amIT Qutlugh 

49. Cf. the accounts of Ibn Duqrnaq, Tiz I, pp. 319, 321 (text), 326, 328 (tr.); of Ibn Khaldan, 
pp. 372 (text), 387-388 (tr.); and of al-CAynl, pp. 491 (text), 521 (tr.). 

50. Cf. al-CAynT, in Tiz I, pp. 494 (text), 524-525 (tr.). 
51. Cf. Tiz II, pp. 139-141 (tr.), 243-244 (text). 
52. Of the buildings erected under Ozbek Khan, none of those built in Saray Berke have SUT-
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Temiir;53 similarly we can do little more than speculate on the admini
strative developments suggested by the various divisions of the Jochid 
u/us, developments complicated by the joining or coexistence of admini
strative structures for the urban areas (Khorezm, the Crimea, etc.) and 
for the nomadic population. And we have only the vaguest information, 
still not thoroughly analyzed, on the domestic interrelationships be
tween Ozbek Khan's power as supreme ruler of the Golden Horde and 
the nominally autonomous rulers of the eastern wing of the Jochid 
UlUS. 54 

A relatively minor "internal" event of Ozbek Khan's reign, which is 
nevertheless widely known because of its impact in Russian sources, 
came in 1327 with the suppression of an uprising in Tver', formerly the 
premier Russian principality and the chief rival to Moscow. Both through 
his suppression of the revolt itself, which effectively eliminated Tver' as 
the chief rival to the more loyal Moscow, and in the free hand he gave to 
Muscovite troops in dealing with the rebels in Tver', Ozbek Khan in 
effect boosted Moscow to the position of primacy among the Russian 
cities that it enjoyed ever after. It is ironic to find the khan credited with 
establishing Islam in the Golden Horde also responsible, in large mea
sure, for raising Moscow to the status that enabled it to absorb the rem
nants of the Golden Horde some two centuries after Ozbek's death. 

Ozbek Khan's conversion is also registered in the Russian chronicles, 
but without any particulars; the standard entry notes only that in the 
year 682111313 the khan "Tokhta" died and the new khan, Ozbek, took 
the throne and "became a Muslim" (obesermenilsia).55 Russian chroni
cles and hagiographies recalled Ozbek's Muslim status as part of the hos-

vived, while the structures surviving in Urgench dating from his reign are linked with the name of 
his governor in Khorezm, Qutlugh Temiir. The only surviving structure dating to Ozbek's reign is 
the mosque-madrasah complex built in 1314 in Solkhat, in the Crimea, the site of the old city 
called "QYrYm;" cf. A. L. Iakobson, Srednevekovyi Krym: Ocherki istorii i istorii material'noi kul'tury 
(Moscow/Leningrad: Izd-vo "Nauka," 1964), pp. 106-108, and photographs in plates XXV-XXVI. 

53. Cf. Ibn Duqmaq, in Tiz I, pp. 321 (text), 328 (tr.); Ibn Khaldun, pp. 372 (text), 387-388 
(tr.); and al-eAynI, pp. 492 (text), 522 (tr.). 

54. Cf. Th. T. Allsen, "The Princes of the Left Hand: An Introduction to the History of the Ulus 
of Orda in the Thirteenth and Early Fourteenth Centuries," AEMA, 5 (1985 [1987]), pp. 5-40, 
esp. pp. 24-26. The chronology adopted by Allsen for the rulers of this eastern wing is open to 
considerable question, however, due to his reliance upon the work of MuCIn ad-DIn Natanzl, 
whose chronology for the Jochid ulus is hopelessly confused: he inserts Ozbek Khan's father as his 
predecessor on the throne, assigning him a reign from 720/1320 to 737/1337, with Ozbek himself 
ascribed a reign from 737 to 767; figures from the eastern wing called contemporaries of Ozbek 
Khan thus cannot be dated with certainty on this basis. 

55. Cf. the chronicle of Nikifor Simeonov, ed. in PSRL, t. 18 (SPb., 1913), p. 88; the Nikonian 
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tile image they presented of him, and that hostility remained in popular 
memory even in the absence of his identification with Islam;56 but with
out question the growing identification of Mongol rule with Islam that 
so shaped Russian attitudes toward the Muslim world may be said to 
have begun in Ozbek Khan's reign. 

It is, finally, that definitive Islamization of the Golden Horde for 
which, as noted earlier, Ozbek's reign is best known. This should not 
necessarily be understood in "official" terms of "proclaiming" Islam the 
"state religion," although announcements that could be construed in 
such a sense were evidently sent with embassies to Muslim courts, as 
reported in the historical sources of Mamluk and Ilkhanid provenance 
discussed below. These should no doubt be understood as declarations 
intended to formally remove any grounds, at the Mamluk court in partic-

chronicle, PSRL, t. 10 (SPb., 1885), p. 178, cf. The Nikonian Chronicle, tr. Serge A. Zenkovsky 
and Betty Jean Zenkovsky, vol. 3 (1241-1381) (Princeton: Kingston Press, 1986), p. 97. The other 
standard setting for reference to Ozbek Khan's conversion is in the accounts of the execution of 
Prince Mikhail of Tver' at the khan's camp in 6826 or 6827/1318 or 1319 (see The Nikonian 
Chronicle, vol. 3, pp. 104-111, in which, however, the element of the khan's conversion is not 
worked into the account); in several versions of this account, Ozbek Khan's entry into "the 
Saracen faith" (voide v bogemerskuiu veru srachin'skuiu/ sratsynskuiu) and his consequent merci
lessness toward Christians are mentioned as prelude to Mikhail's "martyrdom" (cf. the late fif
teenth-century "Muscovite Chronicle," PSRL, 25 (Moscow/Leningrad, 1949), p. 161; the 
Piskarevskii chronicle, PSRL, 34 (Moscow, 1978), p. 105; the "TipograJskaia" chronicle, PSRL, 
24 (Petrograd, 1921), p. 108). 

56. For an analysis of the treatment of Ozbek Khan's status as a Muslim in medieval Russian 
chronicles and hagiographies, with further references, see Charles J. Halperin, The Tatar Yoke 
(Columbus, Ohio: Slavica Publishers, 1986), pp. 81-93; not noted by Halperin are echoes of the 
hostility evoked later by the Muslim status of "Ozbek the son of ToghrYlcha," which may be 
found in the epic tale of the hero Sukhan, put in written form as early as the mid-seventeenth 
century, wherein "Tsar Azbuk Tovruevich" is made the leader of a pagan Tatar host threatening 
the Russian land and the Christian faith (cf. V. I. Malyshev, Povest' 0 Sukhane: Iz istorii russkoi 
povesti XVII veka [Moscow/Leningrad: Izd-vo AN SSSR, 1956], pp. 63-64, and text pp. 135-139, 
139-143; cf. pp. 217-219); tr. in Serge A. Zenkovsky, tr., Medieval Russia's Epics, Chronicles, and 
Tales [2nd ed., New York: E. P. Dutton, 1974J, pp. 505-510). As Malyshev notes, the same "tsar," 
called variously "Azviak Tavruevich," "Vozviak Tavrol'evich," "Vezviak Vez'iakovich," or "Zviaga 
Tavrol'evich," figures as the Tatar ruler in the much older song of Shelkan Dudent'evich, which 
is regarded as echoing the events of the Tver' uprising in 1327 (for the chronicles' version of the 
uprising, cf. PSRL, t. 15 (Petrograd, 1922), cols. 42-43, and the translation in Basil Dmytryshyn, 
Medieval Russia: A Source Book, 900-1700, 2nd ed. [Hinsdale, Illinois: Dryden Press, 1973], 
pp. 151-152). Here again "Vozviak" is not specifically Muslim, but a bloodthirsty Tatar who 
demands that Shelkan drink blood before he will be granted the city of Tver' as his "prize; cf. the 
versions in A. F. Gil'ferding, Onezhskie byliny, III (Moscow / Leningrad: Izd-vo AN SSSR, 1951), 
pp. 273-275, 341-342, 404-405, 451-453; Drevnie rossiiskie stikhotvoreniia sobrannye Kirsheiu 
Danilovym, ed. A. P. Evgen'eva and V. N. Putilov (MoscowlLeningrad: Izd-vo AN SSSR, 1958), 
pp. 28-32, 595-597; and V. N. Putilov, "Pesnia 0 Shchelkane," in Russkii fol'klor: Materialy i 
issledovaniia, t. 3 (MoscowlLeningrad: Izd-vo AN SSSR, 1958), pp. 46-68. Curiously, each of 
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ular, for religiously motivated (or religiously rationalized) hesitation 
regarding relations with the Golden Horde. To suppose on this basis a 
proclamation of Islam as an "official state religion" would be both 
anachronistic in general, and contrary to the specific traditions of rule 
and administration current in the Mongol-ruled world. 

Ozbek's association with Islamization should rather be understood as a 
reflection both of the khan's genuine and avowed status as a Muslim and 
of the heightened profile of Islamic figures and institutions in his reign; 
in the final analysis it undoubtedly rests as well in the popular narratives 
about his Muslim status that dramatized the effects of his conversion, 
narratives that are the focus of the present study. In any event, it goes 
without saying that Ozbek Khan's status as a Muslim hardly entailed an 
overnight transformation of the Golden Horde or the instant elimination 
or repression of "rivals" to Islam, however much the popular narratives 
we will examine may portray his "conversion" in such stark terms. Rather, 
in the first regard, the "work" of Islamization at the institutional and 
social levels continued well after Ozbek's time; his son JanI Bek is es
pecially closely linked with even stronger support for Islam than his 
father,57 and important personages in the history of the Golden Horde 
continue to be honored for particularly close ties with Islamization well 
into the fifteenth century, as we will note in the case of Edigii. 

As for Ozbek's treatment of rivals to Islam, the verdict is mixed. On the 
one hand Muslim sources consistently link his elimination of Mongol 
princes and amirs who opposed his accession to their stubborn refusal to 
abandon their religion for Islam; their religion would appear to have 

these specialists suggests an explanation for the patronymic "Tovruevich" or "Tavrul'evich," with
out recognizing in it the name of Ozbek Khan's father Toghrul[ cha]. 

57. The history of MuCIn ad-DIn NatanzI, from the early fifteenth century, credits JanI Bek 
with having "brought the entire ulus·i iizbak to Islam," and with the destruction of idol temples 
and the construction of mosques and madrasahs (Muntakhab at·taviirIkh-i MucInI, ed. Jean 
Aubin [Tehran: KitabfunlshI-i Khayyam, 1336/1957], p. 83. While he mentions Ozbek's conver
sion (as noted below), Natanzi devotes considerably more space to Jani Bek's solicitude for Islam. 
In the late fifteenth century, the Timurid historian Mirkhwand ignored Ozbek altogether, high
lighting Berke's Islam and Jani Bek's justice and respect for the <ulamii (Rawtat (j$-$afii, vol. 5 
[Tehran: Khayyam, 1339/1960, p. ZZZ). JanI Bek figures prominently in several Central Asian 
legends of Islamization that we cannot take up here; he is also credited with military and admini
strative changes evidently marked by Islamic influence, such as in the report that he instituted 
elements not only of Islamic, but of specifically Sufi, garb as standard military dress. This is 
mentioned by the chronicler ash-ShujaCi, who records (twice, under consecutive years) that 
upon his consolidation of power (after killing his brother Khizr Bek), Jani Bek ordered the Tatar 
troops to wear the turban «imamah) and "mantel" (farajah); cf. Tizengauzen, I, pp. Z54-Z55 
(text), Z63-Z64 (tr.), and the new edition and translation by Barbara Schafer, ed., Die Chronik 
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been the indigenous traditions of the Mongols and Turks, but it is not 
impossible that some of them were Buddhists, as may be suggested by the 
term bakhshf applied to many of Ozbek's victims. On the other hand, 
despite complaints about his persecution of Christians and reports of 
monks martyred during his reign,58 Ozbek continued to extend favors to 

as-sugacrs, erster Teil, arabi scher Text (Wiesbaden: Franz Steiner, 1977), pp. 214, 234; and 
Sams ad-DIn as-SugaCI, Tarzl; ai-Malik an-Nasir MU~lammad b. Qalawan as-Sa/ihz wa-auiadihi 
[sic], tL Barbara Schafer, zweiter Teil, Obersetzung (Wiesbaden: Franz Steiner, 1985), pp. 249, 
267-268. Schafer reads for the latter term "farajIyat," and gives without comment two readings 
for which the version of Tizengauzen (who used the same unique manuscript) is to be preferred: 
Schafer reads consistently "Jay" Bek, and in the second occurrence, where the detail is added that 
the amirs killed Tinl Bek in SaraychYq [as in Tizengauzen's reading, bi-bilad S.ray-j.q], Schafer 
reads in text bi-bilad saray h.q., and translates only that they killed him "im Gebiet von Saray" 
(neither of these lapses are noted in the review of the translation by Karl-Heinz Golzio, CAl, 31 
(1987), pp. 150-152; and he does not note Tizengauzen's earlier edition and translation of the 
sections from this chronicle relevant to the Golden Horde). See also on this issue the remarks of 
al-cUmarl from the mid-fourteenth century (cf. Klaus Lech, Das mongolische Weltreiche: AI-cUmari's 
Darstellung der mongolischen Reiche in seinem Werk Masalik al-absar fr mamalik al-amsar 
[Wiesbaden: Otto Harrassowitz, 1968], pp. 147 [tL], 320 [no 165], text p. 84). With regard to Jani 
Bek's Islamizing role may also be noted the change in diplomatics suggested by the Latin and 
Italian translations of the treaties concluded between the Venetian republic and the khans of the 
Golden Horde: the pact with "Husbecho" from 1333 begins with a formula that is clearly the 
equivalent of that found in old Mongol decrees beginning "By the power of the eternal Heaven ... " 
("In uirtute etemi Dei . .. "; cf. Diplomatarium Veneto-Levantinum, ed. George Martin Thomas 
[Venice, 1880; repro New York: Burt Franklin, n.d.], I, p. 243, and see also A. P. Grigor'ev, V. P. 
Grigor'ev, "Iarlyk Uzbeka venetsianskim kuptsam Azova: Rekonstruktsiia soderzhaniia," in 
Istoriografiia i istochnikovedenie istorii stran Azii i Afriki, vyp. 13 [Leningrad: Izd-vo Leningradskogo 
universiteta, 1990], pp. 74-107, esp. pp. 81-82); the same holds true of the treaty with his successor 
"Zanibecho" in 1342 (Diplomatarium, I, p. 261), but the 1347 pact with Janl Bek begins "In 
nomine Domini et Mao17lethi, profete Tartarorum" (I, p. 311). 

58. On his reported persecution of Christians, see the account of William Adam discussed 
below. For reports of Franciscan friars martyred or persecuted in the Golden Horde under 
Ozbek, see Golubovich, Biblioteca, III, pp. 181-182,223-224,424. Among the more celebrated 
cases was the martyrdom of the Hungarian friar Stephen in 13 34, which is mentioned also in a 
letter dated 1338 by the Spanish Franciscan Pascal of Vittoria, who traveled through the Golden 
Horde, spending a year in Saray learning the "Chamanian" [i.e. Quman] language and the 
Uyghur script; he notes, apparently as a contrast with his own well-being in the Golden Horde 
(Pascal himself was martyred in Alma\"iq, in the Chaghatayid ulus, about a year after he wrote 
this letter), that only three years earlier this friar Stephen had been martyred by the "Saracens" 
in Saray, which he calls "a city of the Saracens of the Tartar empire" (cf. Henry Yule, Cathay 
and the Way Thither, Being a Collection of Medieval Notices on China, new ed., revised ... by 
Henri Cordier, III [London: Hakluyt Society (2nd seL, No. 37), 1914], pp. 81-88 for Pascal's 
letter). Pascal's martyrdom, in tum, is reported in the memoirs of the Florentine Franciscan 
John de Marignolli, who traveled through the Golden Horde on his way to KhanbalYq as part of 
a papal legation to the Great Khan; Marignolli notes his own good treatment in Saray by Ozbek 
Khan, who provided his party with horses and supplies, lodging them through the winter of 
1339-1340. Of Pascal, Marignolli wrote, "this one was a prophet and saw the heavens open, and 
foretold the martyrdom which should befall him and his brethren, and the overthrow of the 
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Christian communities in his realm, both with regard to apparent mer
cantile and diplomatic advantages, 59 and in connection with specifically 
ecclesiastical matters. In particular, his yarhqs to the Russian Orthodox 
clergy are well known,60 and Franciscan sources also preserve his confir
mation, in 1314, of an earlier yarhq (apparently from Mongke Temtir) 
granting privileges to the Friars Minor, exempting them from military 
service and acknowledging the khan's protection of their churches and 
convents.61 Catholic bishoprics and Franciscan monasteries are registered 
in cities of the Jochid ulus from the Crimea to Saray and even Urgench, 
and possibly Bulghar,62 while the Christian presence in Ozbek Khan's 
realm had among its most interesting consequences the compilation of the 
famous Codex Cumanicus, a language manual for Q·ipchaq Turkic com
plete with translated versions of Christian prayers and hymns.63 

Tartars of Saray by a flood, and the destruction of Armalec in vengeance for their martyrdom, 
and that the Emperor would be slain on the third day after their martyrdom, and many other 
glorious things" (Yule/Cordier, Cathay, III, p. 212). 

59. Ozbek's good relations with the Cenoese and Venetian mercantile centers in the Crimea 
are in marked contrast to the hostile measures adopted by both his predecessor, the non-Muslim 
Toqtogha, in 1308, and at least temporarily by his successor, the Muslim JanI Bek, whose 
expulsion of the Italians from Tana in 1343 and siege of Kaffa in 1345-1346 (the occasion of 
the transmission of the Black Death to Europe via Cenoese ships) are well known. 

60. Cf. M. D. Priselkov, Khanskie iarlyki TUsskim mitropolitam (Petrograd, 1916); PI. Sokolov, 
"Podlozhnyi iarlyk Uzbeka mitropolitu Petru," Russkii istoricheskii zhumal, kn. 5 (Petrograd, 
1918), pp. 70-85; A. K. Borovkov, "Opyt filologicheskogo analiza tarkhannykh iarlykov, vydan
nykh khanami Zolotoi Ordy russkim mitropolitam," Izvestiia Akademii nauk SSSR, seriia liter
atury i iazyka, t. 25 (1966), vyp. I, pp. 13-24; V. Crigor'ev, 0 dostovemosti iarlykov, dannykh 
khanami Zolotoi Ordy TUsskomu dukhovenstvu (Moscow, 1842), esp. pp. 112-118. 

61. Cf. the Latin translation published by M. Bihl and A. C. Moule, in "Tria nova documenta 
de missionibus Fr. Min. Tartariae Aquilonaris annorum 1314-1322," Archivum franciscanum 
historicum, 17 (1924), pp. 55-71 [po 65]. The decree is in the name of "Vsbek," and confirms 
privileges granted by "Culuk progenitor noster" and his successor, "our elder brother;" on these 
designations as references to Miingke Temtir and Toqtogha, see Paul Pelliot, Notes sur [,histoire 
de la Horde d'Or (Paris, 1949), pp. 58-62, and Richard, La papaute, p. 93. See also Denis 
Sinor, "Some Latin Sources on the Khanate of Uzbek," in Essays on Uzbek History, Culture and 
Language, ed. Denis Sinor and Bakhtiyar A. Nazarov (Bloomington: RIFIAS, 1993; Uralic and 
Altaic Series, vol. 156, pp. 110-119. 

62. Cf. Richard, La papaute, pp. 157-163; Colubovich, Biblioteca, II, pp. 266-268, III, 
pp. 197, 205; d. Yule/Cordier, Cathay, III, p. 84, n. 2 to p. 83, citing a list of ten convents in 
the custodia of Saray (he mentions without naming them four more in the custodia of Cazaria, 
i.e., the Crimea); one of the ten is Organae/Orgune, but on p. 82 n. 2, Yule/Cordier doubt that 
this is Urgench because of the "bigoted Islamism" of that city's people. 

63. For descriptions and discussions of the work's origins, see A. von Cabain, "Die komanische 
Literatur," Philologiae Turcicae Fundamenta, II (Wiesbaden, 1964), pp. 243-251; Peter B. 
Colden, "The Codex Cumanicus," in Central Asian Monuments, ed. Hasan B. Paksoy (Istanbul: 
Isis Press, 1992), pp. 33-63; and especially Louis Ligeti, "Prolegomena to the Codex ClImaniclls," 
AOH, 3511 (1981), pp. I-54. 
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It is not unlikely, however, that the Franciscans, at least, who no doubt 
were dismayed by Ozbek's overtures to Constantinople and Mamliik 
Egypt, did indeed enjoy greater prestige under Toqtogha than under 
Ozbek. This is suggested by the reports of numerous baptisms, by 
Franciscan friars, reported among court figures and the imperial family, 
as well as among military commanders and "barons," evidently from 
the time of Toqtogha's reign,64 and by the reported conversion of the 
"emperor" himself, called "Coktoganus," with his mother "Thodothelia," 
his wife "Kerley," and his three sons, "Georgio," "Curamas," and "Abusta,"65 
the latter mentioned also independently, as "Abuscan" the son of 
"Cosogan" or "Cotogan," as a convert.66 The identity of this "Coktoganus" 
remains unclear,67 as do his relationships with (1) the "Cathogonti," buried 
in Saray, mentioned as the brother of the Tartar emperor,68 (2) the 
"emperor of the Tartars" called "Iohannes," described as having been 
converted, with his mother, by Franciscans and as having been moved 
from his grave thirty (or thirty-five) years after his death to another burial 
place,69 and (3) the unnamed emperor described as "recently deceased," 
who died a Christian and left three Christian sons, two of whom aposta
tized in an ultimately vain attempt to appease the Tartar lords and 

64. Cf. Golubovich, Biblioteca, II, p. 73, III, p. 182, citing a collection of Franciscan material 
relating to the Orient compiled in 1329 or before. The baptisms include'three "princes" of the 
emperor's court, whose names are given as "Tholethemur," "Gassur," and "Petra the son of 
Caramus" (the latter figure perhaps to be identified with "Curamas," one of the three baptised 
sons of "Coktoganus," on whom see the following note); a prince, five or six years old, named 
"Petrus," whose father was a "Saracen baron" named "Dol ossa" of "Sarray;" many commanders 
of a thousand and of a hundred, with their sons; a certain "Tharmagar," son of a commander, 
baptized by Henry the German; and "Estokis," lord of "Baschardia," with his wife and sons. 

65. Cf. Golubovich, Biblioteca, II, p. 73, III, p. 170, citing the same Franciscan collection 
mentioned in the preceding note. In his Shucab·i panjganah, the genealogical supplement to 
the Jamic at-tavarlkh preserved in a single manuscript at the Topkapl Sarayl Mtizesi in Istanbul 
(MS Ahmet III, No. 2937, f. 43a), Rashid ad-Orn gives the names of four sons of "Ql1tiiqan," a 
brother of Toqtogha, as "Naymtay" (?), "Ab.sqah," "Kiinkrz, also called Kiirkiz," and "Kiir.mas." 
The latter three correspond well with the three sons of the converted "emperor" (with "Kiirkiz" 
the TurkiclMongol equivalent of "Giorgio"), rendering it less likely that "Coktoganus" should 
be identified with Toqtogha, but it is possible that either the Franciscans or Rashrd ad-Din (or 
their copyists) have confused the relationships involved. 

66. Cf. Golubovich, III, pp. 210-211, citing letters addressed to "Abuscan" in 1321 and 1322 
from Pope John XXII. 

67. For discussions, cf. Pelliot, Notes, p. 71; Richard, La papaute, p. 157; Golubovich, 
Biblioteca, III, pp. 170-177). 

68. Golubovich, II, p. 272, III, p. 171, citing a Franciscan source of the latter fourteenth century. 
69. Golubovich, III, p. 170, citing a chronicle of the Franciscan order compiled between 1360 

and 1374 (Chronica XXIV GeneraLium Ordinis Minorum, in Analecta Franciscana, III [Quaracchi: 
Tipographia Collegii S. Bonaventurae, 1897], p. 456), and another Franciscan history from 
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thereby win succession to the throneJo 
The most likely explanation seems to be that "Coktoganus" (reflecting 

a common scribal error for "Toktoganus") is indeed Toqtogha, who is 
reported in several Islamic sources as having had three sons (though the 
names do not correspond with those reported in the Franciscan source); 
Toqtogha would thus have received baptism and adopted the name 
"Iohannes," and this emperor's brother, "Cathogonti," also a convert, is 
perhaps to be identified with the "Qoduqai" or "Qoduqan" named by 
RashId ad-DIn as a brother or half-brother of Toqtogha (or, assuming a 
similar tic scribal error, with his half-brother "Todeken")J' "Coktoganus" 
is said to have been buried in a Franciscan center called "St. Johns," the 
burial place ascribed also to "Iohannes," who was later moved from that 
site as noted; one of the accounts of Iohannes's removal specifically men
tions that he was transferred along with his (unnamed) brother, whose 
grave was taken by a "demonic Saracen," and a similar story is told of the 
tomb of the "Cathogonti" who is called the emperor's brother; and the 
three converted sons of the unnamed Christian emperor mentioned 
in the letter of 1323 from the Franciscan friars in Kaffa seem to correspond 
to the three sons of "Coktoganus." 

Moreover, the same letter, which mentions the unnamed emperor 
who died a Christian, also describes the circumstances of the succession 
to this emperor in such a way that they seem to reflect the events sur
rounding the accession of Ozbek Khan. As noted, the Christian emperor 
had three sons who had adopted Christianity, two of whom abandoned 
the faith "out of ambition for imperial honors"; the individual who did 
become emperor killed these two on account of their conspiracy against 
him, and although the new emperor confirmed the privileges accorded 
to the Franciscans, the friars complained of new impediments hamper
ing their work under this ruler, who is portrayed as dealing evenhand-

c. 1385; both refer to the period of tenure of a particular Franciscan general, from 1304 to 1313, 
the first noting that "Iohannes" was buried in accordance with solemn imperial custom in a place 
called "Sanctus Iohannes," some three miles from Sa ray, and lay beneath the earth for thirty-five 
years [thirty, according to the second source] before being transferred by the friars, "on account of 
wars," to Saray itself. Both sources note that when he was transferred, he was found whole and 
uncorrupted, provoking even the Saracens to amazement; the second source reports that he was 
moved together with his brother, "to whose sepulchre a demonic Saracen was delivered." 

70. These events are described in a letter from Franciscan "fratres peregrini" in the Golden 
Horde, dated 15 May 1323, at Kaffa, published by M. Bihl and A. C. Moule, "De duabus episto
lis Fratrum Minorum Tartariae Aquilonaris an. 1323," Archivum franciscanum historicum, 16 
(1923), pp. 89-112 [pp. 106-112 for this letter, p. III for the discussion of the succession]. 

71. Cf. Boyle, tr. Successors, p. 109. 
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edly with "all sects and laws" and allowing the "infidels" to adhere to the 
"sect" to which their parents belonged.72 In this account's mention of a 
conspiracy against the eventual successor, of the death of members of 
the previous khan's family, of the confirmation of privileges, and of 
the less hospitable environment for the Franciscans, we are justified in 
finding clear echoes of the accession of Ozbek Khan as described in the 
Muslim sources discussed below, further suggesting the identity of 
"Coktoganus" and Toqtogha. There can be little doubt that the emperor 
whose succession is noted in this letter is Ozbek Khan, in view of its 
date; and if indeed the Franciscans had gained special status through 
their role in converting Toqtogha and his family, the loss of distinctive 
imperial favor accompanying Ozbek's succession may well have entailed 
an overall setback in the friars' ambitions. 

What may be suggested in any case is that Ozbek's Islam and his treat
ment of other religions should be considered outside the rather hackneyed 
framework of assuming "religious tolerance" on the part of the Mongols, a 
tolerance that Ozbek is usually blamed (along with other converts to Islam 
among the Mongols) for abandoning. What is at work is not a break with 
"tolerance," but a shift from one policy to another, both based upon assump
tions of the communal basis and implications of religious affiliationJ3 

It is not so much the actual historical and competitive, position of Islam 
under Ozbek that is of primary concern for us, however, but rather the 
popular memory of his Muslim status and its significance among the 
Muslim community, as known from narrative accounts of his conversion. 
To come to terms with these narratives-and in particular, with the "new" 
narrative that is our chief focus here-we must nevertheless consider the 
treatment of Ozbek Khan's Islam in the available historical sources, many 
of which bear signs of reflecting "legendarized" oral reports, and all of 
which may help us to understand the elements of the literary tradition 
surrounding Ozbek that appear also in the oral narratives concerning him. 

72. Cf. Bihl and Moule, "De duabus epistolis," p. Ill. 
73. As avowedly hostile as they were toward each other and toward Inner Asian "paganism," 

medieval Christian and Muslim observers were no doubt better positioned than moderns to 
understand the close link between religious affiliation and communal identity; and that link was 
assumed by the medieval Mongols as well, as suggested by the well-known comment of William 
of Rubruck in connection with Sartaq, brother of Batu and convert to Christian belief "Before we 
took our leave of Sartach ... [they] said to us, 'Do not sa)' that our master is a Christian, for he is 
not a Christian but a Mongol.' This is because the word Christianity appears to them to be the 
name of a race, and they are proud to such a degree that although perhaps they believe some
thing of Christ, nevertheless they are unwilling to be called Christians, wanting their own name, 
that is, Mongol, to be exalted above every other name" (Mongol Mission, p. 121). In attributing 
the Mongols' rejection of the Christian label to their "pride," Rubruck is perhaps closer to the 



The Historical Setting 101 

The Conversion of Ozbek Khan in Islamic Sources 

In narrative historical and biographical sources for the era of the Mongol 
successor states, the standard paradigm for the establishment of Islam in 
a particular region is that of "royal conversion" at the hands of a saint, 
usually a Sufi shaykh. As indicated above, the preliminary Islamization of 
the Golden Horde under the khan Berke (r. 1257-1266) is ascribed to 
his conversion and training by the KubravI shaykh Sayf ad-DIn BakharzI, 
and other Sufis are credited with the conversion of the Chaghatayid 
Tughluq Temur and even of the Ilkhanid Ghazan. Most of the available 
accounts of Ozbek Khan's conversion produced within the context of his 
political legacy-that is, among constituent elements of the Golden 
Horde-follow the same pattern. 

In literary sources of Central Asian provenance, the conversion of Ozbek 
Khan is ascribed to a saint ofYasavI lineage of the early fourteenth century 
known as Sayyid Ata. This figure is known from the famous Central Asian 
Naqshbandl hagiography, the Rashal:zat-i cayn al-l:zayat, completed at the 
very beginning of the sixteenth century as a biography of Khoja Ahrar and 
his predecessors, as one of four disciples of the Sufi shaykh known as ZangI 
Ata, a disciple of HakIm Ata, who was in turn a disciple of Khoja Ahmad 
YasavI. According to the Rashal:za.t, Sayyid Ata was a contemporary of the 
eminent shaykh of the "proto-NaqshbandI" silsilah of the "Khojagan," 
Shaykh cAlI (AzIzan RamitanI (d. 736/1336); Sayyid Ata and his compan
ions- Uzun Hasan Ata, Sadr Ata, and Badr Ata-entered the service of 
ZangI Ata in Tashkent after their period of study in a Bukharan madrasah. 74 

The Rashal:zat tells nothing of Sayyid Ata's role in converting the Dasht-i 
Q"ipchaq to Islam, but a roughly contemporary source does make this con
nection. The anonymous Shajarat al-atrak, evidently based upon materi
als collected under the patronage of the Timurid ruler Ulugh Beg (d. 
1449) but certainly edited into its extant form only in the early sixteenth 
century/5 recounts Sayyid Ata's story along the lines of the Rashal:zat, but 

mark than the vast majority of twentieth-century students of the Mongols (the view actually goes 
back at least as far as Gibbon) who ascribe to the thirteenth-century Mongols the anachronistic 
trait of religious "tolerance" (a quality much vaunted by moderns who equate it with religious 
indifference); what is at work in Mongol attitudes toward religions such as Christianity and Islam 
is hardly "tolerance" or ecumenism, and certainly not religious indifference, but an assumption 
that religion is above all a matter of practice and communal affiliation, not of "belief," 

74, Cf. Raslwbat·i < ayn ai.(wyat, ed, 'AlI A~ghar Mu'lnlyan (Tehran, 2536/13 56/1977), I, 
pp, 25-29; On Sayyid Ata, see further my brief article, "Ata'lya Order," Encyclopaedia lranica, 
II, pp, 904-905, 

75, On this work in general, in addition to the studies cited in the following note, see Storey-
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adds that he was sent from Tashkent by ZangI Ata to spread Islam in the 
Dasht-i Q'ipchaq. The account in the Shajarat al-atrak is not heavily dra
matized; in it we learn simply that Sayyid Ata converted Ozbek Khan, 
renamed him Muhammad Ozbek Khan, and led those among the peoples 
of the Dasht-i Q'ipchaq who joined their khan in embracing Islam toward 
Turkistan. Those who accompanied Sayyid Ata, the story affirms, took the 
name Ozbek, and this account was the basis for the most widespread pop
ular understanding of the origin of the ethnonym "Ozbek."76 This latter 
feature of the account of Sayyid Ata already points to an important Inner 
Asian adaptation in understanding the process of Islamization, namely, 
the assimilation of the role of religious "founder" to that of ethnic or 

BregeI', PL, II, pp. 777-779, and V. V. BartoI'd, "Ulugbek i ego vremia," Sochineniia, 11/2, pp. 
141-142, and the English translation by V. and T. Minorsky, Four Studies on the History of 
Central Asia, vol. II, "Ulugh-Beg" (Leiden: E. J. Brill, 1958), pp. 136-138. The Shaiarat al-atrok 
has been curiously neglected in studies of Mongol history, and to date there is no thorough histo
riographical analysis of the work and its relationship to the so-called "Torzkh-i arbacah uhls" 
ascribed to Ulugh Beg. The likelihood that the material presented in the Shaiarat al-atrok was 
indt;ed gathered at Ulugh Beg's court is of some relevance for our purpose, since at his court were 
no doubt several people with important insight into the traditions about Ozbek Khan's conver
sion. More precisely, two of Ulugh Beg's wives were apparently lineal descendants of Ozbek Khan 
through the amlr named "NanghYday" or "NYghday," who was prominent at Ozbek's court and 
who figures in traditions about Sayyid Ata. One wife, BakhtI Bi Khatiin (see Woods, "The 
Timurid Dynasty," pp. 43-44), was a daughter of Aq Siifi of the Qonghr~t tribe, while another 
wife, Aka Beki [or as BartoI'd transcribes it, Oge Beki; cf. Woods, pp. 29-30] was a daughter of 
MUQammad Sultan, who was in turn born to Temiir's son Jahangir and his bride Sevin Beg; and 
Sevin Beg was a daughter of the same Aq Siifi. Aq Sufi's brother, Yiisuf Siifi, had arranged this 
marriage in 775/1374, following Temiir's punitive expedition against Khorezm; Yiisuf Siifi had 
become ruler of Khorezm when his brother Husayn Siifi died during Temiir's siege of the city, 
and sought to restore peace with Temiir. It is possible, incidentally, that there were only two 
brothers, since the work of Otemish Hajji (Tashkent MS, ff. 53b-54a) refers to "Aq Husayn, the 
son of the Qonghrat Naghaday," as ruler of Khorezm; it is not clear whether the earlier sources 
have divided one person into two, or the later source has combined two persons into one. In any 
event, the two or three "Siifi" brothers were sons of NanghYday, according to two sources from 
the early fifteenth century, the works of MuCin ad-Din Natanzi (Muntakhab, ed. Aubin, pp. 411, 
427; cf. Tiz II p. 155, n. 2) and Sharaf ad-Din cAli Yazdi (cf. the facsimile edition published by 
A. Urunbaev, Sharafuddin Ali Yazdiy, Zafamoma [Tashkent, 1972], ff. 148a-b; cf. 146a, where 
Husayn Siifi's father is called "Tanghaday"); Yazdi writes that Sevin Beg was Aq Siifi's daughter 
by a "daughter of Khan Ozbek," and such a relationship is quite reasonable in view of Ibn 
Battiitah's testimony that the amlr "Naghatay," whom he met in the khan's encampment, was the 
father of Ozbek Khan's second khatun, Kebek. The links between Ulugh Beg and the family of 
the Khorezmian "Qonghrat Sufi" dynasty are clear; and these links in turn not only tie his court to 
the lineage of Ozbek Khan, but do so through precisely the figure who in later tradition (see 
below) is said to accompany Sayyid Ata to Khorezm following Ozbek Khan's conversion, a figure 
who is at the same time probably identifiable with a close courtier of Ozbek Khan known from 
Ibn Battiitah's eyewitness report, as discussed further below. 

76. For the account of the Shajarat al-atrok, cf. Tiz II, pp. 206-207 (tr.), 266 (text); MS India 
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national "founder" or ancestor; we will later return to this theme. 
Elements of this basic story, first encountered in the Shaiarat al-atrak, 

appear frequently in Central Asian sources. The explanation of the eth
nonym "Ozbek" appears in the seventeenth-century Chaghatay Turkic 
history, entitled Shaiarah-i Turk va Moghul, by the Chingisid khan of 
Khorezm, Abo'I-GhazI, who reports that Ozbek brought the "people and 
realm" (el va ulus) into the religion of Islam and that it was through him 
that the entire people were ennobled by the honor of Islam; he adds that 
thenceforth the entire "people" (el) of Jochi began to be called "Ozbek," 
and would be called thus until the Day of Resurrection. Abu'I-GhazI omits 
the role of Sayyid Ata, however, perhaps because of the khan's distrust of 
the political ambitions of the saint's descendants. 77 The nineteenth
century Khivan history of Mu'nis, also written in Chaghatay Turkic, 
closely follows Abo'I-GhazI in recounting Ozbek Khan's reign, noting 
that he adopted Islam, summoned his people to Islam, and commanded 
that all those who became Muslims under him should be called by his 
name; "and after that they called the people (el) of Jochi the people of 
Ozbek."78 Elsewhere in the same work, however, MU'nis gives an ac
count, known from no other source, probably taken from oral tradition 
among the Qonghrat tribes of Khorezm, in which the role of Sayyid Ata 
in converting Ozbek Khan to Islam and naming the Jochid el "Ozbek" is 
explicitly highlighted, in the course of recounting the history of "Naghday," 
a Qonghrat amlr who accompanied Sayyid Ata to Khorezm following his 
missionary endeavors;79 this amlr is no doubt to be identified with a fig
ure whom Ibn Battotah met at Ozbek Khan's court, as discussed below. 

Office, Ethe 172, ff. 153a-154a. The obsolete English translation by Col. Miles, The Shajrat ul 
Atrak, or Genealogical Tree of the Turks and Tatars (London, 1838), obscures all personal, ethnic, 
and geographical names, but at least conveys the essentials of the narrative (pp. 231-232). The 
work is discussed, with reference to the account of Sayyid Ata's role in the conversion of Ozbek 
Khan, by B. A. Akhmedov, "Ulugbek i ego istoricheskii trud 'Tarikh-i Arba'ulus,'" Iz istorii nauki 
epokhi Ulugbeka (Tashkent: Fan, 1979), pp. 29-36, and by A. A. Semenov, "K voprosu 0 

proiskhozhdenii i sostave uzbekov Sheibani-khana," Materialy po istorii tadzhikov i uzbekov 
Srednei Azii, 1 (Trudy Instituta istorii, arkheologii i etnografii AN TadzhSSR, t. XII, Stalinabad, 
1954), pp. 3-37 (pp. 14-17 on this account). 

77. Cf. Histoire des Mongols et des Tatares par Aboul-Ghazl Behadour Khan, ed. and tr. P. I. 
Desmaisons (St. Petersburg, 1871-1872),1 (text), pp. 174-175, II (tr.), pp. 183-184. Abo'I-Ghazl 
notes approvingly that an earlier Sayyid Ata'f descendant declined political power (I [text], pp. 
196-197, II [tr.], pp. 211-212), but is critical of a later descendant who meddled in political affairs 
(I, pp. 288-289, II, pp 309-310); cf. "Ata'fya Order," p 904. 

78. Shfr Mu\:lammad Mfrilb MOnis and Mu\:lammad Riza Mfrab AgahI, Firdaws ai-Iqbal: 
History ofKhorezm, ed. Yuri Bregel (Leiden: E. J. Brill, 1988), p. 99. 

79. Firdaws ai-Iqbal, pp. 204-205, and the translation in Yuri Bregel, "Tribal Tradition and 
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Most interesting, Sayyid Ata's role in Islamization is described indepen
dently in a seventeenth-century work that clearly preserves traditions passed 
down orally within a family that claimed descent from Sayyid Ata.Bo This 
work also reflects the Sufi tradition about Sayyid Ata and his three compan
ions and their service to ZangI Ata, but tells more of Sayyid Ata's activity in 
the Jochid ulus, where he was sent by ZangI Ata. He went to the Dasht-i 
Q"ipchaq and to "the farthest reaches of the Mangh"it and Tatar," and there, 
through wonders and miracles, he led "most of the Uzbek khans" (akthar 
az khanan-i uzbakfyah),BI who were still infidels, to the felicity of Islam. 
"Many groups," we are told, "among the ulusat-i uzbak va tatar" accepted 
Islam through his efforts, and day by day the religion of Islam grew 
stronger, until "in the steppes of those regions the sound of prayer and the 
summons to prayer replaced the voice of the ozan."B2 

The figure called "Sayyid Ata" is himself the focus of an extensive leg
endary elaboration in Central Asian "historical" sources that we can trace 
from the seventeenth century to the twentieth; these cannot be taken up 
here, but I intend to devote a separate study to them. The name of Sayyid 
Ata, however, is virtually unknown in the historical and hagiographical 
literature produced in the Golden Horde itself or in its successor states.B3 

Dynastic History: The Early Rulers of the Qongrats according to Munis," A6ian and African Studies 
(Journal of the Israel Oriental Society), 16 (1982), pp. 357-398 [pp. 369-371]; cf. my"At:Piya 
Order," and notes on "Naghday" above and below. Interestingly, Mu'nis' account makes Ozbek 
Khan "Islamize" the Turkic title bfy by assigning it to Naghday in place of its Mongol equivalent 
noyon, "to distinguish this from the custom of the infidels" (tr. Bregel, "Tribal Tradition," p. 370). 
Both bfy (equivalent to bek) and noyon, of course, were used among the pre-Islamic Mongols and 
Turks to refer to tribal chieftains, and were both rendered by the Arabic amfr (whence, through 
Persian amfr-ziidah, the additional equivalent mfrzii); it is a small but telling example of the 
"Islamization" of native Inner Asian terminology to find MU'nis appealing not to the Arabic amfr, 
but to the Turkic bfy, as the title that would effectively distance its bearer from infidel ways. 

80. The Maniiqib al-akhyiir, known from the description of the only manuscript registered in 
published catalogues as "Maqiimiit-i Sayyid Atii'f ," is preserved in two manuscripts: one in the 
India Office Library in London (Hermann Ethe, Catalogue of the Persian Manuscripts in the 
Library of the India Office, I [Oxford, 1903], cols. 268-270, No. 644; ff. 16a-b for the conversion 
account), and a second, complete copy that I discovered in the Raza Library in Rampur (Tadhkirah 
No. 2378; ff. 20a-b). The work is discussed further in Chapter 3; see also my "A Neglected Source 
on Central Asian History: the 17th-Century Yasavi Hagiography Maniiqib al-akhyiir," in Essays on 
Uzbek History, Culture and Language, ed. Sinor and Nazarov (Bloomington, 1993), pp. 38-50. 

81. This phrase may reflect an earlier tradition, ascribing the conversion of "Ozbek Khan" to 
Sayyid Ata, "modernized" on the basis of the later understanding of the "khans of the Ozbeks." 

82. be-;ii-yi iiviiz-i Dziin biing-i namiiz-u-aziin baland kardrd; the term ozan refers to the singers of 
popular narratives among the nomadic Turks, usually identified with or associated with shamans. 

83. The one exception is the mention of a descendant of Sayyid Ata among the chief organiz
ers of the defense of Kazan against a Russian attack in 1550, as described in the contemporary 
eyewitness report by Sharif !:Ilijji-tarkhlini published by Zeki Velidi Togan, "Kazan Hanhgmda 
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As we shall see, the historical material on Ozbek Khan's reign provides 
substantial information on the Muslim jurists, poets, theologians, physi
cians, and shaykhs active in the Ji::ichid ulus during Ozbek Khan's reign, 
but with one possible exception none of these is suitable for an identi
fication with "Sayyid Ata"; and the other material from this region known 
before now-late historical works and oral literature-speaks rather 
vaguely of Ozbek Khan's acceptance of Islam upon the arrival in his 
realm of "Baba Tukles." This Baba Tukles figures most prominently, as 
noted, in the historical legends produced in the Tatar khanates that 
emerged from the Golden Horde's breakup not primarily as a religious 
"founder" or "bearer" of Islam, but as an ancestor of the famous Mangh"it 
chieftain Edigu Bek, as is discussed in Chapter 5. The same Baba Tukles, 
cloaked in archaic mythic garb as a quasi-supernatural progenitor, also 
plays a prominent role in a series of epic tales based on the figure of 
Edigu. For confirmation of this Baba Tukles' role in popular memory as a 
"bearer" of Islam, we must look outside the better-known historical and 
epic tradit;on of the Golden Horde, to the poorly known source that pro
vides us with our central conversion narrative. 

Before we can do that, however, we must consider the earlier historical 
sources available for Ozbek Khan's conversion to Islam, both as a basis 
for comparing the account of Otemish HajjI with earlier and more sober 
sources, and as confirmation of the early and nearly unanimous depiction 
of Ozbek's role in Islamization. In considering the historical material on 
Ozbek Khan's conversion, we will first examine the earliest accounts that 
mention his status as a Muslim, and note the elements of the historical 
tradition about his conversion that remained standard features in histories 
down to the fifteenth century; we will then explore the available evidence 
on the religious figures active at Ozbek Khan's court as known from such 
outside sources, including several explicitly or implicitly credited with 
converting him to Islam, and consider the more general issue of the cir
cles responsible for promoting Islam in the Golden Horde. 

We may note here again, however, that all of these earlier, and yet 
"external," sources are at variance with both the tale of Otemish HajjI 
and with the developed Central Asian tradition about Ozbek Khan's 

islam Turk Kultliru (KamInl zamanInda 1550 de Kazandan gonderilen bir rapor)," jslam 
Tetkikleri Enstitiisii Dergisi, 3/3-4 (1959-60), pp. 179-204 (text, p. 189; cf. p. 196; the text and 
translation are reprinted in part in A. N. Kurat's IV-XVIII. yiizyzllarda Karadeniz kuzeyindeki 
Turk kavi11lleri ve devletleri [Ankara: Turk Tarih Kurumu Baslmevi, 1972 eel., pp. 181, 370]). 
The account explicitly mentions that the defenders invoked the spirit of Sayyid Ata as they went 
into battle. 
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conversion on several counts. All of them place his conversion at or 
implicitly prior to his accession to the throne; none of the religious fig
ures mentioned in these sources (except one man met by Ibn Battutah, 
discussed below) as prominent at Ozbek Khan's court bears any resem
blance to Sayyid Ata or Baba Tukles; and none of these sources mentions 
what is usually the underlying reason for recounting the conversion of 
Ozbek Khan in the Central Asian tradition, namely, the understanding 
that his conversion to Islam was the reason for the adoption of his name 
as a communal designation. 

A final point worth noting before examining the accounts is the con
siderable lag between the reign of Ozbek Khan and the appearance of 
new elements in the historiographical tradition surrounding him. New 
information not reflected in other extant sources appears for the first time 
in works compiled between fifty and one hundred years after Ozbek 
Khan's death, and if we are not to assume pure fabrication on the part of 
the compilers, as seems unlikely, we must consider these new elements as 
signs of narrative traditions accessible to the compilers and possibly 
reflecting "authentic" information (i.e., reflecting both "real" events and 
indigenous narrative responses to such events). 

bZBEK KHAN AND ISLAM IN MUSLIM HISTORICAL TRADITION: 

THE EARLY SOURCES 

The fact that Ozbek Khan was a Muslim is mentioned already in the 
Persian work of the Ilkhanid historian BanakatI, writing in 71711317,84 
who describes "Ozbek the son of Toghr[il] Bek the son of Mengu 
Timur," the ruler of the Jochid ulus "at present," as a just and Muslim 
ruler. More vividly, his contemporary Va~~af, writing around 72811328, 
describes Ozbek Khan as a pious Muslim in the course of recounting his 
campaign into Arran in 718/1319; the historian notes that Ozbek dis
patched several close companions to make a pilgrimage to the tomb and 
khanqah of PIr Husayn,85 and describes the khan's harsh punishment of 
two of his soldiers who had stolen property belonging to the tomb's waqf 

84. Tarfkh-i Banakatf, ed. Shiear, p. 397; the work was not included in Tizengauzen's collection. 
85. On this famous site and the shaykh buried there (PIr I:Iusayn Shirvanan, d. 467/1074-75), 

see V. A. Krachkovskaia, Izraztsy mavzoleia Pir-Khuseina (Tbilisi: Izd-vo AN Gruzinskoi SSR, 
1946); A. A. Seid-zade, "Pir-Khusein Shirvani (Shirvanan)," Doklady Akademii nauk 
Azerbaidzhanskoi SSR, 16/12 (1960), pp. 1265-1268; 1. T. Giuzal'ian, "Chetyre dvustishiia 
na iranskom izraztse XIII v.," in Kul'turnoe nasledie Vostoka: Problemy, poiski, suzhdeniia 
(Leningrad: Nauka, 1985), pp. 297-306; S. B. Ashurbeili, "Khanaka na reke Pirsagat i 
Shirvanshakhi," in Dukhovenstvo i politicheskaia zhizn' na Blizhnem i Srednem Vostoke v period 
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and had otherwise harrassed the Sufis there. 86 

Our earliest extended account of Ozbek Khan's rise to power, however, 
makes his support for Islam a central element in the struggle prior to his 
accession. This is the Persian Tiirfkh-i Oljiiytu-Sultiin of Jamal ad-DIn 
<Abdullah b. <All QashanI,87 written most probably soon after the death of 
the Ilkhanid ruler Oljeytu in 71611316 (the author was evidently still alive 
in 724/1324).88 This account became the standard version of Ozbek's 
accession in most later Persian historical sources that deal with the event; 
it was later repeated, with minor variations, by Hafi?:-i Abru in the early fif
teenth century and, possibly independently of Hafi?:-i Abru, by Haydar 
Razl in the early seventeenth century.89 QashanI's account is of special 
interest not only because of its early date, but because of its dramatic 
structure, in which Ozbek Khan's support for Islam engenders hostility 
among the tribal amfrs, whom he must overcome; the decisive confronta
tion involves a feast, and in this and some other particulars the narrative 
echoes the style of Otemish HajjI's account of Ozbek Khan's accession 
(though not his account of the khan's conversion). 

QashanI's account appears in the context of his report on the arrival, 
on Sunday, 10 Dhu'l-bijjah 712/8 April 1313, of ambassadors from the 
new ruler of the Jochid ulus, led by figures he calls Kok-Timur Giiregan, 

feodalizma (Moscow: Nauka, GRVL, 1985; "Bartol'dovskie chteniia," 1982), pp. 32-36; M. S. 
Neimatova, "Nadpisi kak istochnik dlia izucheniia istoriia khanaki Pir Khusaina," in Vostochnoe 
istoricheskoe istochnikovedenie i spetsial'nye istoricheskie distsipliny, vyp. 1 (Moscow: Nauka, 
GRVL, 1989; "Bartol'dovskie chteniia," 1984), pp. 292-298. 

86. Cf. Tiz II, pp. 86-87, citing the Bombay lithograph edition, pp. 635-636; the same edition 
underlies the paraphrase of Va~~iif's·history, Ta/:zrzr-i Tiirzkh-i Va$$iif, ed. 'Abd al-Mubammad 
AyaH (Tehran: Intisharat-i Bunyad-i Farhang-i Iran, 134611967), pp. 364-365, where, however, 
the name "Ozbek" has been transformed into the word "awrang." In Persian historiogaphy, 
between Va~~iif's work and the Tiirzkh-i Shaykh Uvays (discussed below), we find only a brief 
mention in l:Iamdullah Mustawfi Qazvini's Tiirzkh-i guzzdah, from 73011330, that Ozbek Khan 
had become ruler in the realm of Jochi and "spread Islam" there (ed. 'Abd al-l:Iusayn Nava'l, 
Tehan, 133911960, repr. 1362/1983, p 585). 

87. His nisbah is given in the form "Qashani" in his history of OljeytLi, but is known also in 
the form "Kashani;" both forms of the place-name are common in the fourteenth century. 

88. On him, see Storey-Bregel', PL, I, pp. 320-322; II, p. 768; Ill, pp. 1395-1396. This impor
tant work, which Tizengauzen did not use, survives in only two manuscripts, in Paris and 
Istanbul; excerpts from the latter copy (Aya Sofya 3019/3, dated 75211351) were published in 
notes to Najib 'A$im's edition of 'Abd al-Ghaffar Qirimi's work (see Chapter 5), pp. 33-34. 
More recently the entire work has been edited: Abil'I-Qasim 'Abdullah b. Mubammad 
al-Qashani, Tiirikh-i Oljiiytil, ed. Mahin Hambly (Tehran: Bungah-i Tarjimah va Nashr-i Kitab, 
1348/1969; Persian Texts Series, No. 40), pp. 144-145 on Ozbek Khan's accession. 

89. On l:Iaydar Razi, cf. Storey-Brege\', I, pp. 427-428. The editors of Tizengauzen's Persian 
volume state that l:Iaydar Razi's account is based mostly on Natanzi, with the addition of details 
from some other source, but it is clear that he used Qashani, either directly or via l:Iafi" -i Abril. 
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Baynal,90 and Bay-Buqa; these ambassadors were presumably the source of 
the author's information, although this is not explicitly stated. QashanI 
first recounts events toward the end of the reign of Ozbek's predecessor, 
whose name he gives in the form Tuqta (i.e., Toqtogha). The latter had two 
sons, Bayan and Mum.k.qiyay [SiC];91 the elder had been designated as his 
father's successor, the younger had attacked him, the elder had appealed to 
his father for aid, and, faced with his father's forces, the younger son had 
fled, with the elder confirmed as Toqtogha's successor. The khan had then 
placed his nephew Ozbek the son of Toghr["il] Bek at the head of his army; 
but shortly thereafter, on his way back to his own "capital," Toqtogha fell 
ill and died near Saray, on a boat carrying him across the river ItTl (the 
Volga), on Wednesday 4 RabIe II 71Z/9 August BIZ. 

Upon Toqtogha's death, the amITS and noyons of the ulus assembled to 
choose the khan's successor. The "amIT of Saray," Qutlugh-timur, spoke at 
the assembly and supported the rights of Toqtogha's son to be made khan; 
but he insisted that it was essential to deal with Ozbek first, whom he 
called an enemy of the kingdom, and only then raise Toqtogha's son to 
the throne. Those assembled agreed. When Ozbek heard the news of 
Toqtogha's death, he left his army and set out at once, evidently to claim 
the throne; someone had warned him of the amITs' treacherous intentions, 
says the account, which further explains the reasons·for the hostility 
toward Ozbek among the amITS: he constantly demanded "islam va Iman" 
from them. The chief of the amITS had refused, giving Ozbek a veiled 
warning: "0 padshah, you demand Islam (musulmanZ) from us, but how 
can we obey and comply with this demand? What complaint have we with 
the yasa and yosiin of Chingiz Khan that you summon us to the old 
shaTI C:ah of the Arabs?" 9Z According to QashanI, Ozbek killed this recalci
trant amIT on the spot, whereupon the other amITS and noyons, repelled by 
such a deed, conspired to kill Ozbek. 

They took counsel (klngac, that is, kengesh) with one another and 
resolved to invite him to a feast and finish him off there. Ozbek came to the 
feast (tuy), and after he had drunk two or three cups of "wine" (aTghuvanz) , 

90. "Banyal" in the edited text. 
91. The only other sources of comparable antiquity to name Toqtogha's sons ascribe him 

three: Banakati lists Tlikel Buqa [t.w.k.l yuqa], Il-Basar [yasaT in the printed edition], and 
"Brrus" (?), while Rashrd ad-Drn (in the Shucab-i paniganah, MS Topkapl, Ahmet III, No. 
2937, f. 43a) names Tiikal Biiqa, Il-Basar, and "Tukrl Buqa" (?); the middle son is an important 
figure in the story of the succession to Toqtogha as given in later sources, as discussed below. 

92. I:Iafi'?-i Abrii's version (Tiz II, pp. 141 [tL], 244-245 [text]) has the amfrs address Ozbek thus: 
"You are hoping for our submission and obedience; what business of yours is our religion and faith? 
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as singers performed, one of the amlTS gave him a surreptitious signal of the 
impending attack; Ozbek understood, and on the pretext of needing to 
relieve himself he got up and went outside. The amlT who had given the 
signal came out after him and confirmed the plot, whereupon Ozbek fled at 
once on a fast horse; he gathered several thousand men, and returned in 
strength to attack the duplicitous amlTs, seizing and killing all of them 
together with more than a hundred princes and sons of Tl1qta. The amlT 

who had warned him, however, enjoyed the care and favor of the new khan, 
becoming Ozbek's adviser and confidant; and the account closes noting that 
Ozbek sent out envoys announcing the good news of his accession.93 

A number of problematical issues raised by this account are unfortu
nately unresolvable on the basis of available information. The most curious 
is the role of Qutlugh Temiir, here evidently cast as an opponent of Ozbek, 
although his prominent role in the new khan's reign is a standard feature of 
most later accounts of Ozbek Khan and is confirmed already by Va~~af's 
mention of him, along with elsa Giiregan, as the chief amlTS of the ulus of 
Jochi under Ozbek.94 In other accounts that mention Qutlugh Temiir, he 
is portrayed as the central figure in Ozbek's accession, whose crucial sup
port is in some versions of the story exacted at the price of Ozbek's conver
sion to Islam. It is clear that QashanI's account disturbed the later histori
ans who clearly must have consulted the TiiTlkh-i Oljiiytii: the early 
seventeenth-century TiiTlkh-i HaydaTI gives the same account of Ozbek's 
rise but omits all mention of Qutlugh Temiir,95 while l:Iafi~-i Abrl196 meets 
the problem head-on: he mentions the amlT Qutlugh Temiir who spoke 
against Ozbek at the initial assembly, and then notes that another amlT, also 
named Qutlugh Temiir, warned Ozbek of the plot against him, stating 
pointedly after repeating QashanI's comment on Ozbek's favor and solici
tude for this amlT that "this was the Qutlugh Temiir who for a long time 
served as amlT in the countries of the Dasht-i Q'ipchaq and Khorezm." 

It seems likely that QashanI's account is already garbled or abbreviated, 
or evidences a conflation of two or more accounts. In particular, the ini
tial reference to the assembly of amlTS and princes and the hostility toward 
Ozbek confirmed there, appears to reflect a separate story joined to the 
more complete account of hostility bred by Ozbek's efforts to impose 

And why would we abandon the tarah and yasaq of Chingiz Khan to enter the Arab religion?" 
93. l:faydar Razi adds here that following Ozbek Khan's reign, the ulus of Jochi Khan became 

known as the uliis-i uzbak (Tiz II, pp. 213 [tL], 272 [text]). 
94. Va$$af, in Tiz II, pp. 87,89 (Bombay ed., pp. 636,638); paraphrase, ed. AyatI, p. 366. 
95. Tiz II, pp. 213 (tL), 272 (text). . 
96. Tiz II, pp. l41 (tL), 244-245 (text). 
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Islam on the amfrs; as a whole the account is somewhat disjointed, 
and it seems clear that I:Iafiz-i Abru has made the narrative noticeably 
"smoother" in adapting QashanI's original version. In any case we may 
choose to distrust QashanI's account as it stands and either follow I:Iafiz-i 
Abru's "improvement" or assume that Qutlugh Temiir's role at the assem
bly was confused with that of another amfr (possible candidates are sug
gested by later sources discussed below); otherwise, we must envision a 
historical rapprochement between the powerful Qutlugh Temiir and the 
khan whose elevation he forcefully opposed. We have little basis for decid
ing between these interpretations, but it seems more prudent to assume 
errors or omissions in QashanI's narrative (produced before Qutlugh 
Temiir's prominence under Ozbek might have induced him to correct his 
account) than to explain away the nearly unanimous later verdict on the 
relationship between Ozbek and Qutlugh Temiir. 

The combination of the feast and the "signals" appears also in Otemish 
I:Iajjr's account of Ozbek Khan's accession, but otherwise QashanI's 
account includes several of the common elements found in later Persian 
and Arabic histories from outside the Golden Horde, in particular the 
hostility toward Islam among opponents of Ozbek Khan, and the killing 
of the most vocal of those opponents of Islam. His account-again, the 
earliest one extant-thus portrays a virtual coup d'etat against the house 
of Toqtogha, with the latter implicitly associated with opposition to Islam; 
Toqtogha's religious status becomes a common element in later sources 
about Ozbek's accession, and is often portrayed in quite positive light, but 
it is difficult to judge whether QashanI's account, as an Ilkhanid work 
produced in a political environment governed by the hostility between 
the Jochid khans and the Ilkhanid rulers (hostility that Ozbek Khan him
self furthered on several occasions), has portrayed Ozbek's accession as 
more of a wrongful usurpation than it was. 

It seems likely that Ozbek Khan and his supporters indeed regarded his 
accession as a return to direct lineal succession, "restoring" his father's 
line.97 If such is the case, we may see support for Islam as a genuine political 

97. In support of this may be cited a note by Rashid ad-Din (Shu<ab-i pan;ganah, MS 
Topkapl, Ahmet III, No. 2937, f. 43a; cf. Boyle, Successors, pp. 124-126); in the Shu<ab's con
cise account, he lists ten sons of "Mrmkka Timllr" (the manuscript's orthography appears to 
reflect the Uyghur-script versions of the name given alongside those in Arabic-script), and next 
to the name of one of them is found this remark: "This AlghllY, his brother Tlighrilchah, Tliia 
BlIqa, and Klinchak together seized the kingdom from Tlida Munkka, and for five years they 
ruled jointly; after that, TlIqta, with the aid of TlIqay [sic, for "Nuqay"], seized the kingdom 
from them and became ruler." That Ozbek's accession may be regarded as an "overthrow" of 
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strategy important to bzbek's success, especially since Toqtogha was famous 
as the vanquisher of the amlr Noghay, who may also have used support for 
Islam as a strategy ih his struggle with his former protege, as noted earlier. 
What is clearly assumed in QashanI's account, however, is that bzbek was 
already a Muslim even before his accession. This clearly contradicts, as do 
most early sources, the account of the Shaiarat al-atriik as well as that of 
btemish l:IajjI, according to which Ozbek reigned for several years before 
the conversion. What is at work in the later sources, it may be suggested, is a 
narrative adjustment designed to break up the story of the khan's accession 
from the account of his conversion, a split quite clear in Otemish l:IajjI's 
work, as discussed below; where earlier the element of Ozbek's Islam may 
have served to legitimize his seizure of power for an audience supportive of 
Islamizing policies, by the time of the developed conversion narrative evi
dent in btemish l:IajjI's work (and in the Shaiarat al-atriik), the same ele
ment had taken on larger communal significance, legitimizing not merely 
one khan's accession, but a community's formation. 

In any case, we next hear of Ozbek Khan's accession and simultaneous 
"establishment" of Islam in the Golden Horde in the encyclopedic work 
of Shihab ad-DIn Abmad an-NuwayrI (d. 732 or 733/1331-1333) the 
Nihiiyat ai-arab fl funiin al-adab; in this work an-NuwayrI mentions-in 
both the section on the history of the Mongols, and in his history of the 
Mamioks-that an embassy arrived at the court of aI-Malik an-Na~ir, on 
Saturday 26 DhO'I-bijjah 713/13 April 1314,98 announcing the accession of 
the "king" Ozbek on the throne in Saray as ruler of the "country of the 
house of Berke," and bearing extraordinary gifts; and through the embassy, 
bzbek Khan 

presented our lord the Sultan ai-Malik an-Na~ir with the 
good tidings of the spread of Islam from China (a~-Sln) to 
the most distant lands of the west; and he said that there 
had remained in his realm a party adhering to a religion 
other than Islam, but that the king had offered them the 
choice between entry into the religion of Islam, or war; 

Toqtogha's illegitimate lineage is suggested by documentary evidence as well; when the Russian 
metropolitan Petr (d. 1326) sought to have his privileges confirmed upon the new khan's acces
sion, Ozbek evidently repeated the terms and language of a yarli'q of Mongke Temiir rather than 
those of a more recent yarli'q, given in 1308, from Toqtogha. Cf. M. D. Priselkov, Khanskie iar
lyki, p. 47. 

98. The precise date is given only in the history of the Mamloks, cf. Tiz I, p. 145 (text), p. 166 
(tr.), Turkish ed. pp. 298-299. 



112 Islamization and Native Religion 

and further that they had refused and had fought, and 
that he had attacked them and annihilated them, slaying 
or capturing them; and he provided our lord the Sultan 
with a number of the captives.99 

After NuwayrI's account the next work, chronologically, to refer to 
Ozbek Khan's conversion is an important chronicle not included in 
Tizengauzen's collection of sources on the history of the Golden Horde, 
namely the universal history of Ibn ad-DawadarI, completed in 7361 
1335-1336, still in the lifetime of the khan. He reports the arrival at his 
sovereign's court, on 25 RabI c I 720/5 May 1320, of an embassy "from the 
country of Berke," escorting Ozbek's niece, who was to be given in mar
riage to the Mamluk sultan; in the embassy, says Ibn ad-DawadarI, was "a 
qaZl named Nur, and they say that it was this qat! who guided the king 
Ozbek to Islam."lOo This qaZl is named also by al-Mufaddal, but neither 
source gives any further information allowing us to identify him, nor do 
any other sources expand upon his role. 

Of greater importance, in terms of its echoes in subsequent sources, is 
the work of al-BirzalI (d. 739/1338-1339), al-Muqtafa li-tiirIkh ash
Shaykh Shihab ad-DIn AbI Shamah, written as a continuation of the 
thirteenth-century chronicle of Abu Shamah; 101 al-BirzalI reports that 
Toqtogha died in RabIc I 712/August 1312, as QashanI confirms, but 
includes an evaluation of Ozbek's predecessor that became a standard 
feature of many later Arabic accounts. Toqtogha, writes al-BirzalI, was an 
infidel in the "school" of idol worshippers, and loved the "UyghurIyah," 
who were bakhshfs and sorcerers, and paid them great honor; but he was 
just and inclined toward worthy people of all religious communities 
(millah), preferring Muslims above the others and loving wise men 
and physicians. Furthermore, the account affirms that Toqtogha had a 
son who had converted to Islam and loved to hear the Qur)an recited, 

99. Cf. Tiz I, p. 141 (text), p. 163 (tr.); and the new edition of the Nihayat ai-arab, ed. 
'A.shflr et aI., vol. 27, p. 375. The account of the Mongols in an-NuwayrI's work is drawn largely 
from Rukn ad-DIn Baybars' slightly earlier Zubdat al-fikrah, but the sections of the latter work 
containing the account in question are no longer extant. 

100. Kanz ad-durar wa jamiC al-ghurar, a universal history, of which the ninth part, separately 
entitled ad-Durr al-fakhir fi sTrat ai-Malik an-Naqir, covers 698-736/1298-1336; cf. H. R. 
Roemer, ed., Die Chronik des Ibn ad-Dawadarf, neunter Teil, Der Bericht uber den Sultan al
Malik an-Na~ir Mubammad ibn Qala'un (Cairo, 1960; Deutsches Archaologisches Institut 
Kairo; In Kommission bei Sami al-Khandji), p. 302. On Ibn ad-Dawadarl see further Haarmann, 
QueLlenstudien, pp. 61-84, and the discussion in Chapter 4. 

!OJ. Tiz I, pp. 172-175, text and tr.; cf. Little, pp. 46-53. 
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"even though he did not understand it," and planned upon his accession 
to the throne to allow only Islam in his realm; but this son died before 
Toqtogha, who had then designated this son's son as his successor. 102 But 
Ozbek Khan, the son of Toqtogha's brother and a good Muslim, suc
ceeded in establishing himself: "He killed a number of the amlrs and 
notables and killed a sizable group of the Uyghurs and the bakhshls and 
the sorcerers; and he spread the word of Islam, and ascended the throne 
of the kingdom at the end of Ramazan in the year 712/1ate January 1313:' 
AI-BirzalI also reports an important source of his information on the size 
of Ozbek Khan's realm, a source who must have also supplied much of 
the information about the succession and conversion; we will return to 
this figure later. 

The account of al-BirzalI thus echoes the report of opposition toward 
Islam (and toward Ozbek) and the deaths of many opponents of Islam 
(including, evidently, both amfrs and religious figures), but adds impor
tant elements to the tradition surrounding Ozbek Khan's accession and 
his establishment of Islam: first the mention of his predecessor's justice 
and inclination toward Islam despite his infidel status; and second, the 
mention of Toqtogha's son (though not by name) and intended successor, 
who is here said to have been a Muslim and to have predeceased his 
father. The two accounts of al-BirzalI and an-NuwayrI provided the foun
dation for mention of Ozbek Khan's conversion by most subsequent Arab 
chroniclers. After al-BirzalI's account,103 from the mid-1330s, it is nearly 
seventy years before significant extended narratives of Ozbek Khan's 
accession and "conversion" appear in Arabic historical sources from Egypt 
and Syria; instead we find only brief acknowledgements that Ozbek was a 
Muslim, recorded most often under the year of his accession or the year of 
his death, all based upon the accounts of an-NuwayrI and al-BirzalI. 104 

102. The mention of this Muslim son is often omitted from later histories that base their 
accounts of Toqtogha and Ozbek on al-Birzalr. 

103. It is possible that important information on Ozbek Khan appears in the chronicle 
of al-YosufI, which survives in a fragment covering 733-738 A.H., identified in Donald P. Little, 
"The Recovery of a Lost Source for Babri MamlOk History: al-Yosufi's Nuzhat al-na:;ir fI sIrat 
ai-Malik al-Na~ir," JAOS, 94 (1974), pp. 42-54. The work is especially valuable for Mamlok
Mongol relations, according to Little; see further his "Notes on AitamiS', a Mongol Mamlok," in 
Die islamische Welt zwischen Mittelalter und Neuzeit: Festschrift fUr Hans Robert Roemer zum 65. 
Ceburtstag, ed. Ulrich Haarmann and Peter Bachmann (Beirut: In Kommmission bei Franz 
Steiner Verlag, Wiesbaden, 1979), pp. 387-401. The source unfortunately remains inaccessible. 

104. Even al-cUmarI (d. 749/1348-49), who elsewhere discusses the status of Islam in the 
Golden Horde as noted below, makes only the briefest mention of his contemporary Ozbek 
Khan's Islam: on one occasion he names Ozbek, ruler of the hOllse of Berke in Saray, Khorezm, 
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Meanwhile, we find an important independent treatment of the events 
surrounding Ozbek Khan's accession in a "post-Ilkhanid" Persian source. 
The TiirTkh-i Shaykh Uvays,105 completed in the 1360s by Abu Bakr al-

QIrIm, and the Dasht-i QIpchaq, as among Muslim khans of Tiiran (Tiz I, p. 228 [text], p. 250 
[tr.]), while elsewhere he notes that Ozbek Khan is a sincere Muslim, "observant of religion and 
firm in the sharfeah," who keeps to his prayers and is persistent in fasting (cf. Klaus Lech's par
tial edition and translation, Das mongolische Weltreiche, p. 68 [text], p. 137 [tr.]). The enormous 
historical work of adh-Dhahabr (d. 748/1347-48), the Tiirlkh al-Isliim, remains largely unavail
able. The excerpt given by Tizengauzen (I, pp. 202-203 [text], 206 [tr.]; d. Little, pp. 61-66) 
cites some particulars about the Jochid ulus taken from al-eUmari, but follows al-Birzali's 
account of Toqtogha's devotion to "sorcery" and admiration for Muslims, as well as his son's 
love of QuI'an recitation, and Ozbek's accession and sincere Islam; adh-Dhahabi gives much 
the same account in the continuation which he himself added to his work al-elbar fl khabar 
man ghabar (d. Muhammad Rashad <Abd al-Muttalib, ed., Min dhuyal al-elbar li'dh-Dhahabl 
wa'l-fJusaynf [Kuwait: Matba<ah I:Iukiimat al-Kuwayt, n.d.], pp. 72-73). A contemporary of 
al-<Umarr and Dhahabi, Ibn al-Wardi (d. 74911348-49; cf. Little, pp. 66-67), appears to have 
based his account (which is not included in Tizengauzen's collection) entirely on that of 
al-Birzali: under the year 712 he notes that in it died "Taqtaqay, king of Qifjaq," who died an 
infidel who worshiped idols, but loved worthy people from all nations and preferred Muslims; 
the account also mentions his son who planned to establish Islam in the realm when he 
acceded to the throne, but died, and concludes noting that the king after him was Ozbek, the 
son of his brother, who was a Muslim (Tatimmat al-mukhta$ar ff akhbiir al-bashar, known 
also simply as Tiirfkh Ibn al-Wardf, ed. Ahmad Rif<at al-Badrawi [Beirut, 1389/1970], vol. 2, 
p. 373). The historian al-Mufaddal, writing around 759/1358, likewise records the accession of 
"King Yiizbak Khan" in the last decade of Ramazan 712/1ate January 1313; the new khan was a 
sincere Muslim, who "killed a number of the amirs and notables, and killed a party among the 
bakhshls and sorcerers" (Tiz I, p. 186 [text], p. 197 [tr.]; Moufazzal ibn Abil-FazaII, Histoire des 
sultans mamlouks, ed. and tr. E. Blochet, pt. 3, in Patrologia Orientalis, t. 20, fasc. I [Paris, 
1928], pp. 228-229). The universal history ofibn Kathir (d. 774 or 775/1373-74; cf. Little, pp. 
69-73) reports similarly that "Tughtay Khan" had been firm in the religion of the Tatars, wor
shiping idols and the stars, but that he honored physicians and wise men, and especially hon
ored Muslims; he died in Ramazan 712, and after him ruled Ozbek Khan, son of his brother; 
"he was a Muslim and spread the religion of Islam in his country, and killed people among the 
infidel amlrs, and raised the Muhammadan laws above other laws ... " (Tizengauzen, I, pp. 274 
[text], 277 [tr.]; al-Bidiiyah wa'n-nihiiyah fi't-tiirfkh, ed. Cairo, 1932-1939, 14 vols., here vol. 
14, pp. 67-68). This pattern of brief references continues even after the new elements found in 
fifteenth-century works noted below; for example, al-Qalqashandr (d. 82111418-19), drawing 
upon al-<Umarr, notes Ozbek's conversion and his sincerity but gives no details (Tiz I, pp. 397 
[text], 406 [tr]; Sub~ al-aeshii ff $iniieat al-inshii [14 vols., Cairo: al-Matba<ah al-Amrriyah, 
1913-1919], vol. 4, p. 474), while the account of al-Maqrizi (d. 845/1441-42; Tiz, I, pp. 
417-442, esp. 425, 427 [text], 437, 441 [tr.]; cf. Little, pp. 76-80, F. Rosenthal, EP, VI, pp. 
193-194) combines al-Birzali 's mention ofToqtogha's devotion to the idol-worshiping bakhshls 
with an-Nuwayrr's account of the khan's sending the Chingisid princess to Egypt, and otherwise 
mentions Ozbek Khan's conversion only when reporting his death. The account of al-Qalqashandi 
is, however, of some interest for highlighting the "falling away" from Islam between Berke and 
Ozbek, an issue also addressed in the account of Otemish I:Iajji . 

105. The work was described, with a translation and facsimile of its "original" part, by J. B. 
Van Loon Ta'rikh-i Shaikh Uwais (History of Shaikh Uwais), An Important Source for the 
History of Adharbaiiiin in the Fourteenth Century ( 's-Gravenhage, 1954); cf. Storey-Bregel, PL, 
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QutbI al-AharI, speaks of a conspiracy between Ozbek and Qutlugh 
Temtir to ensure the former's accession; here Qutlugh Temtir is not hostile 
to Ozbek as in QashanI's account, but cooperates with him in a synchro
nized assault on his rivals that in part echoes the description of Ozbek's 
accession in the account of Otemish HajjI, as discussed below. Although 
the account in al-AharI's work is quite problematical,106 the passage is 
worth noting precisely because it does not say anything about Ozbek's con
versIOn: 

And in the Dasht-i Qifchaq, TOghta>107 died in the same year. 
He had a son named Jlba~mIsh.lo8 And Qadaq was grand-emir 
and wished to install Jlba~mIsh on the throne after Ghazan. 109 

Ozbek, the son of Tolijah, conspired in Khwarizm with Qutlugh 
Timor, and pretending to pay their obsequies to the king, they 
entered the camp ("urdo") and Uzbek stabbed I1ba~mIsh, and 
Qutlugh TimOr stabbed Qadaq at the same moment and they 
killed them both. And the reign passed into the hands of Uzbek 
and he ascended the seat of government. 

The passage thus accounts only for his accession to the throne, and in 
this it mirrors Otemish HajjI's account, where Ozbek's accession is the 
subject of a narrative altogether distinct from the story of his conversion. 
Together the two accounts suggest the circulation of narratives that per-

I, pp. 337-338. For the account in question cf. p. 49 (text facsimile, pp. 146-147). See also Tiz 
II, pp. 100 (tL), 229 (text); he too cites the Leiden manuscript. 

106. The evident problems in the account most likely reflect a garbled transmission at some 
point. In its extant form, to begin with, al-Ahari's work appears to recount Ozbek's accession 
under the year 703 instead of 712, suggesting a lacuna in the available early manuscript; the 
account mentions Toqtogha's son "Ilbasmlsh" (on which form see below) as the candidate of 
the senior amlr, Qadaq (not known from any other source), for the throne, but names the 
Ilkhanid Ghazan (whose death in 703 is correctly reported just before the account of Toqtogha's 
death in the Dasht-i Qlpchaq) as the ruler whom this "Ilbasmlsh" was to succeed (Tizengauzen 
treats this as a simple error and emends to Tokhta). 

107. The form "Tughta>" probably reflects this author's source's ''Tughtagha,'' the final ghayn-ha 
ligature taken by a copyist as a final hamzah; likewise, Ozbek's father's name, given here in the 
form ''Tulijah,'' probably masks an original 'Tg.Ll.jah," the original ghayn-ra ligature becoming 
a yay. 

108. The form "lIba~mish" given here instead of the name "n-ba~ar," etc., found in other 
sources, may have been suggested by the mention of one of the Ilkhanid Ghazan's amirs named 
"lIbasmish" shortly before this passage. 

109. The name of the ruler whom nba~mish was to succeed is written here "Ghazan," while 
the author everywhere else writes "Ghazan" when referring to the Ilkhanid ruler; this may be a 
further sign of the text's corruption at this point. 
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haps purposefully separated the circumstances of Ozbek's usurpation of 
power from those of his adoption of Islam. 

This source also marks the "reappearance" of Qutlugh Temtir in the 
account of Ozbek Khan's accession; the problem of this figure's role in 
Ozbek's accession as portrayed in our earliest source on these events, the 
Tarrkh-i UljaytfL Sultan, was noted above, but aside from his prominence 
in Ibn Battiltah's travel account as the governor of Khorezm, Qutlugh 
Temtir is not mentioned in connection with Ozbek Khan's rise in Arabic 
sources until the beginning of the fifteenth century. Also curious is the 
appearance here, in garbled form, of Toqtogha's son Il-Basar, who is men
tioned already by BanakatI and appears in Arabic sources from the four
teenth century as well; there, however, Il-Basar is said to have died in 
709/1309-1310,110 precluding his actual installation on the throne as por
trayed in this Persian source. Finally, al-AharI's work is distinctive in 
explicitly situating the events surrounding Ozbek's accession in Khorezm, 
rather than in the more westerly heart of the Golden Horde as is at least 
implied in other sources. II I 

After the Tarrkh-i Shaykh Uvays, we find no further information on 
Ozbek Khan in Persian historical sources until the emergence of the 
Timurid historiographical tradition in the early fifteenth century, but 
here again the narrative treatment is minimal. In the Muntakhab at
tavilrrkh of MuCIn ad-DIn NatanzI, dating from 81711414 and, for the 
Golden Horde in particular, evidently dependent upon oral tradition, we 
nevertheless find only a summary account of the effects of Ozbek Khan's 
reign: in his reign, writes NatanzI, the Dasht-i Q·ipchaq, "which had 
always been a place of unbelief and heresy and a site of rebelliousness 
and sedition, became an abode of worship, and buildings for pious endeav-

!l0. Cf. Baybars, in Tiz I, pp. 98 (text), 123 (tL), and al-CAynI, pp. 484 (text), 513 (tL); in 
Tizengauzen's version (pp. 140 [text], 162 [tL]), an-NuwayrI dates his death to 707, but the edi
tion of <Ashur et al.(vol. 27, p. 375) gives 709. As noted below, Toqtogha's son "I1-basar" is also 
mentioned as having predeceased his father in btemish HajjI's work. In any case his death 
before that of Toqtogha suggests his identity with the convert to Islam designated as Toqtogha's 
successor according to al-BirzaII, who does not give his name; al-BirzalI is the only original 
source to specify that Toqtogha's son had converted to Islam. We may note here in connection 
with the name assigned to the son in these early sources and in btemish HajjI's work (and 
echoed, at least, in the Tarzkh·i Shaykh Uvays), it is possible that we do not in fact have the 
son's name as such, but a reflection of a general designation of the son as "heir-apparent," as 
"usurper," or as "oppressor," all plausible meanings for the term i/·basar. 

III. I have briefly discussed al-AharI's account, with reference to events in Khorezm as 
alluded to in yet another source, in "Baba Kamal JandI and the KubravI Tradition among the 
Turks of Central Asia," Der Islam (forthcoming). 
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ors (biqaC-i khayr) and places for devotional practices (mawatiC-i Cibadat) 
were revived."112 NatanzI's reliance upon oral material, no doubt similar 
to the accounts collected by Otemish HajjI, in many cases makes his 
work an important record of oral tradition (however dimly reflected), but 
has also rendered its chronological and genealogical details quite con
fused, and such is clearly the case in the account of Ozbek Khan. 

Similarly, of the Timurid historians who might have made mention of 
Ozbek Khan's conversion, the two principal chroniclers, Niz;am ad-DIn 
ShamI and Sharaf ad-DIn 'All YazdI, offer nothing at all on his conver
sion or accession; only Hafiz;-i Abril discusses Ozbek's accession, and his 
account is dependent upon QashanI's. Otherwise after this we come 
to the time of the Shajarat al-atrak, which, as noted earlier, combines 
material drawn from oral tradition and recorded under Ulugh Beg but 
probably reflects a sixteenth-century Sh'ibanid redaction of the material. 
In general we may infer from the Timurid-era material that the impor
tance of Ozbek Khan's status as the first Muslim ruler of the Jochid ulus 
was well known,113 but bore no particular dynastic significance to war
rant special historiographical treatment. 

It is at the beginning of the fifteenth century that we next find new 
details reported about the events surrounding Ozbek Khan's accession, in 
two important Arabic sources. Perhaps the richest of these is the universal 
history of Ibn Duqmaq, entitled Nuzhat al-anam ff tarfkh ai-islam, which 
remains relatively little studied. l14 Ibn Duqmaq includes two references 
to Ozbek Khan's Muslim status, one obliquely under the year 720/ 
1320-1321 when he records the arrival in Egypt of the Jochid princess sup
plied to the Mamlilk Sultan by Ozbek, noting that among the members of 

112. NatanzI, Muntakhab, ed. Aubin, pp. 82-83; Tiz II, pp 128 (tr.), 232 (text). 
113. In his famous letter to "Day Ming," the padshah of China, Temi.lr's son Shahrukh sum

marized the signal events in the spread of Islam to the Chingisid dynasties of Iran and the 
Golden Horde; in the latter realm ("Saray and Qi'ri'm and the Dasht-i Qi'pchaq"), "some rulers, 
such as Ozbek and JanI Khan, accepted the religion of Islam and adhered to Islam and the 
Muslim way, and acted in accordance with the sharf'at of Muhammad, the Prophet of God, and 
of his people" (ef. the text in 'Abd al-Husayn Nava'I, ed., Asnad va mukatabat-i tarfkhf-i Iran az 
Tfmilr ta Shah [sma'fl [Tehran: Bungah-i Tarjimah va Nashr-i Kitab, 134111962], p. 134). 

114. Cf. Tiz I, pp. 315-330; Little, pp. 84,94, mentions his works but has not analyzed them. 
On the importance of his Nuzhat al-anam, see the discussion of Ashtor, "Some Unpublished 
Sources," pp. 27-30; Ashtor lauds Ibn Duqmaq's work as comprehensive, detailed, and objec
tive, noting that "above all he reports on the events in the two Mongol states in Western Asia 
and Southern Russia: the first, that of the Persian Ilkhans, the second that of the Golden Horde. 
The history of these two states is followed with particular interest, the author not contenting 
himself with merely registering the dynastic changes as usual"~ 
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the delegation was the imam of Ozbek, a certain Shaykh Burhan ad-DIn; 115 
similarly, he reports Ozbek Khan's death under the year 743/1342-1343, 
noting of him that he was a pious ruler who honored shaykhs and (aqfrs. 116 

The most important account, however, appears earlier, in the description 
of Ozbek's accession. Under the year 713/1313-1314,117 Ibn Duqmaq 
reports the death of "Tuqtay," without an heir, and notes that "Qutluq
timiir," who had governed the realm during Tuqtay's reign, sought aid in 
arranging the succession from the senior khatiin of the late khan; the name 
of this queen is given later in the account, but Ibn Duqmaq specifies here 
that she had formerly been the wife of TughrIlja, the father of Ozbek.1I8 
QutIuq-timiir and the senior khatan agreed on installing Ozbek as succes
sor, and Ibn Duqmaq adds the important element that Qutluq-timiir had 
obtained Ozbek's promise to become a Muslim and support Islam upon 
his accession; and indeed, when Ozbek took the throne after his uncle's 
death, "he entered the religion of God in all earnestness, and had a 
mosque built for himself in which he performed the five prayers at their 
appropriate times."119 Some of the Tatar amfrs opposed Ozbek, however, 
and conspired to destroy him; of these Ibn Duqmaq names "Tunghur" and 
"Taz b. Miinjiik."120 But when Ozbek Khan's rule was consolidated, he 
killed both of these as well as a party among the Tatar notables, aided in 
this by the jurist '1mad ad-Din b. al-MaskirI. The same figure allowed 

115. Tiz I, pp. 320 (text), 327 (tr.).; this is reported also by al-'Ayni (Tiz I, pp. 489 (text), 519 (tr.). 
116. Tiz I, pp. 322 (text), 329 (tr.). 
117. Tiz I, p. 316 (text), 323 (tr.). 
118. This corroborates one part of what Otemish BajjI's account says of Bayahn, namely that 

Toqtogha had taken BayalYn, the wife of "Tughrul," for himself after Tughrul's death. Otemish 
HajjI's other major claim about Bayahn-that she was Ozbek's mother-is contradicted by all other 
early sources, which if they provide any details note that Ozbek Khan took her as his wife, an 
act that required special juridical dispensation and could be approved because her former hus
band, though Ozbek Khan's father, had been a ka(ir, a point added for the first time by Ibn 
Duqmaq. 

119. This element was adopted from Ibn Duqmaq's account by Ibn Shuhbah al-Asadi (d. 
850-85111446-1448; cf. Tizengauzen, I, pp. 443-448) in his ai-Nan bi-tarzkh ahl ai-Islam, in 
which most of the account follows al-Birzali (through Ibn Kathzr, evidently) on Toqtogha's idol
worship and Ozbek's Islam. 

120. The first of these names is no doubt to be emended to "Tunghiiz" (cf. Tizengauzen), i.e., 
the Turkic tonguz, "pig" perhaps suggesting a narrative that pointedly mentioned the term in 
order to emphasize an implication of hostility toward Islam. These two amzrs figure prominently 
in the account of Noghay's fall, earlier in Toqtogha's reign, given by Rukn ad-DIn Baybars and 
an-Nuwayrz (cf. Tiz I, pp. 86-93, 108-117 [Baybars], pp. 137-140,158-161 [an-Nuwayri], and 
the latter source, ed: 'Ashiir et aI., vol. 27, pp. 369-372 [reading t.n.g.r]): Taz b. MlinjUk mar
ried Noghay's daughter and was among the amzrs who sought refuge from Toqtogha with 
Noghay as their relations worsened, while "Tunguz" is named as a na'ib of Noghay's son "J.ka" 
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Ozbek Khan to marry Bayalun, his father's wife, says Ibn Duqmaq, on the 
grounds that his father had been a kafir. 

Ibn Duqmaq's account thus echoes the succession crisis, the role of 
Qutlugh Temiir, a link between support for Islam and support for Ozbek, 
and the violent end of Ozbek's opponents, all known from the Tarfkh-i 
Ol;aytu Sultan and, in the case of the killing of the hostile amfrs, from 
most of the Arabic sources as well. But Ibn Duqmaq adds several impor
tant elements: the names of Bayalun, wife first of Ozbek's father and 
then of the khan Toqtogha; of two of the hostile amfrs; and of a faqfh 
who both "aided" Ozbek in destroying his opponents and pronounced 
his marriage to Bayalun lawful. 

Ibn Duqmaq's account is also of particular interest for its portrayal of 
Qutlugh Temiir. In Ibn Duqmaq's work we find the first explicit asser
tion that Qlltlugh Temiir's support for Ozbek was (l) confirmed in col
lusion with Bayalun Khatun and (2) dependent upon Ozbek's consent to 
convert to Islam. Qutlugh Temiir's role during Ozbek Khan's reign is 
further clarified by Ibn Duqmaq, who twice portrays him as the khan's 
chief adviser and follows his later career. 

The better known of the two early fifteenth-century Arabic historians 
is the famous Ibn Khaldun (d. 80811406),121 whose Kitab al-cibar like
wise provides the names of several figures instrumental in engineering 
Ozbek's seizure of power. Ibn Khaldun reports the death of Tuqtay's son 
Il-ba~ar in 709/1309-1310 and of Tuqtay himself in 7l2/1312-1313, no
ting of Il-basar only that he had been given the domains formerly 
accorded a brother of Tuqtay after that brother conspired against the 
khan with a son of Noghay,122 a sequence somewhat resembling the situ
ation reported for Toqtogha's sons by Qashani. Of Ozbek's accession Ibn 
Khaldun tells the same story as Ibn Duqmaq, except for identifying 
Bayall1n only as the wife of Tughr"iljay, Ozbek's father, and omitting men
tion of the names of the chief amfrs who opposed Ozbek and of cJmad 
ad-Din al-MasklrI; following the reference to Ozbek's marriage of his 
father's wife, however, Ibn Khaldl1n adds an element expanded in al
CAyni's work a half-century later, remarking that Ozbek Khan made 
"Qutluq-timiir" governor of Khwarazm and Urgench after removing 

after Noghay's death. The two amfrs are paired in both accounts, which relate their reconcili
ation with Togtogha as they turned against Noghay's son. 

121. Tiz I, pp. 365-394; d. Little, pp. 75-76. 
122. Tiz I, pp. 371 (text), 384 (tr.); I1-basar's death in 709 is also noted by Baybars and 

al-eAyn!, with an-Nuwayrf giving 707 or 709 (see note 110). 
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\ their previous governor, who was the brother of the khatil!'.l_~.!!y-allin. 
It is the CJqd al-juman {I tiiTlkh ahl az-zamiin of the Egyptian I11s·torian 

al-CAynY (d. 85511451) that marks the culmination of the historical tradi
tion surrounding Ozbek Khan in Arabic historiography: al-CAynY com
bines several of the earlier reports, but adds still new details, evidently 
from sources that have not survived. Under the year 713/1313-1314,123 
al-CAynY reports the death of Tuqtay, who had been an idol-worshiper, 
devoted to the bakhshls, but honored the Muslims above all, following 
the standard account given first by al-BirzalY. Then al-CAynY notes that 
Ozbek Khan was aided in his accession by "Qutluq-timiir," adding that 
the latter's two brothers, Saray-timiir,124 and Mubammad-Khwaja [sic], 
conducted affairs for him; it is not clear what role, if any, in the accession 
of Ozbek Khan is ascribed to these two brothers by their mention here. 
As in the accounts of Ibn Duqmaq and Ibn Khaldlin, Qutluq-timiir is 
said to have sought a&.f~QJ,11 B~Yi!lnn, the wife of Ozbek's father, and to 
have secured Ozbek's promi~e to con:vert to Islam upon his accession, 
and al-CAynY repeats Ibn Duqmaq's report on his fulfilment of this pro
mise virtually word for word. Similarly, he records the names of the amlTS 
who opposed Ozbek, given in Tizengauzen's text as "Tayflir,"125 "Taz," 
and "Miinjiiky," making two persons out of Ibn Duqmaq's "Taz b. 
Miinjiik." Like Ibn Khaldlin, al-CAynY omits the name of the "scholar" • 
who appr()ved Ozbek's marriage to Bayallin, but adds two details in 
recounting Ozbek Khan's dismissal of Bayallin's brother from the gover- -/ 
norship of Khorezm and Urgench and his conferral of this post upon 
Qutluq-timiir: first, he gives the brother's name as Bay-timiir (b.y.d.m.T.), ' 
and second, he recounts Bayallin's anger over this, Ozbek's apology fol
lowing her strong rebuke, and their reconciliation (although there is no 
mention of the khan's having undone his replacement of Bay-timiir). 

Altogether, the above sources display essential agreement on several 
points, beyond the often unreconcilable divergences in details; many 
of these points are found also in Otemish l:IajjY's account of Ozbek's 
accession. They suggest a succession crisis due to the death ofToqtogha's 
son and designated successor, as Otemish l:IajjY confirms; they suggest 

123. Tiz I, pp. 485-486 (text), 514-515 (tr.); this passage from al-CAyni's work (for most of 
which there is still no edition; cf. Little, pp. 80-87) is also published in notes to Najib cA.sim's 
edition ofcAbd al-Ghaffar al-QIrImi's history of the Jtichid ulus (see Chapter 5), pp. 35-36. 

124. Va~~af, in the account noted earlier, mentions a brother of Qutlugh Temiir named 
"Saray Qutlugh." 

125. I.e., for Ibn Duqmaq's "TunghOr," reflecting "Tonghuz" (see note 120), all three ortho
graphically similar. 
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the role of religious affiliation and support in the crisis, whether through 
asserting the planned support for Islam on the part of the intended suc
cessor, through discussing Toqtogha's own religious leanings, or through 
highlighting the anti-Islamic character of opposition to Ozbek (absent in 
Otemish BajjI); they attest to the turmoil entailed by Ozbek's accession, 
both in the form of the hostile infidels he killed and in the curious stories 
of tension between Ozbek and Bayalun over appointments (Otemish 
BajjI names Bayalun ])ufOinits tJ:1~issue9LappoiI1trnents, and reports 
the-turmoil entailed by Toqtogha's death but limits the bloodshed to a 
sli1gle usurper); and they perhaps suggest opposition to Ozbek's usurpa
tion even among Muslims, through mention of a jurist willing to sanc
tion a questionable marriage (absent from Otemish BajjI). 

Finally, from as late as the second half of the fifteenth century, we find 
a new element involved in Ozbek Khan's conversion alongside material 
adopted from other extant sources, in the history of Ibn TaghrIbirdI, an
Nujiim az-zahirah fl muliik Mi$r wa'l-Qahirah. Ibn TaghrIbirdI follows 
al-BirzalI's account under the year 713 A.H., on the death of "Tuqtay," but 
adds that "the one who aided Ozbek Khan in attaining the throne was 
one of their amlrs, from among the Muslims, called 'Qutluqtamur,' who 
administered the country";126 it is not certain from which earlier source 
this addition was drawn. Of greater interest, however, under the year 742 A.H. 

Ibn TaghrIbirdI reports the death of Ozbek after a rule of about thirty 
years; he applauds his justice and summarizes the religious consequences 
of his reign as follows: "He had become a Muslim, and his Islam was sin
cere; he urged his subjects toward conversion to Islam, and some of them 
converted. After he became a Muslim Ozbek Khan did not wear the 
saraqiijat, but wore instead a girdle of steel, for it is said, "wearing of gold 
is forbidden to men." He was inclined toward religion and goodness, and 
frequented the company of faqlrs ."127 

The term given as an Arabic plural, sariiqujiit, reflects the term 
saraqiij,128 a Turkic designation for a type of headgear the Mongol rulers 

126. an-Nujllm az-zahirah ff muliik Mi~r wa'l-Qahirah, vol. 9 (Cairo: Matbu'ah Dar 
al-Kutub al-Mi~rlyah, 1361/1942; repr 1963-1972), p. 226 (year 713). 

127. Nujllm, vol. 10 (Cairo, 1368/1949; repr.1963-1972), p. 74; this account is also men
tioned in a note by Tiz I, pp. 528-529, as appearing both in Nujllm and in Ibn TaghrlbirdI's 
biographical dictionary, al-Manhal a$-$aff [citing MS Paris, Bibliotheque Nationale, Anc. 
Fonds Ar., No. 747, f. 166v, and MS Vienna No. 1173, f. 106v], as well as in Abu'l-'Abbas 
Abmad al-QaramanI's early seventeenth-century work Akhbar ad-duwal wa athar al-awwal (on 
which see GAL, II, p. 30 I, GALS, II, p. 412) 

128. Cf. Sir Gerard Clauson, An Etymological Dictionary of Pre-Thirteenth-Century Turkish 
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were famous for wearing. It is not clear whence Ibn TaghrIbirdi derived 
this brief allusion to a religiously inspired change in Ozbek Khan's impe
rial insignia, but it is of interest as an echo of the changes in dress associ
ated with JanI Bek's policies of Islamization; in both cases the mention of 
a change in dress offers yet another indication of the external symbolism, 
and its communal significance, entailed by the adoption of Islam. At the 
same time, however, we may note that the wearing of the Mongol head
gear, in this case called sarilqiij, as well as of a jewel-encrusted golden 
girdle or belt (biyQ$ah) is attested for the Muslim Berke, with no unfavor
able comments, in the description given by al-MufacJcJal. 129 

Such are the sources on Ozbek Khan's accession and adoption of Islam. 
Beyond these accounts we have further information, worth considering, on 
various individuals assigned important roles in both the accession and con
version of Ozbek; the information is of interest not only for illustrating the 
religious "personnel" who shaped the environment in which, at least at 
court, Islam was established, but also because one or more of these individ
uals may have served as the prototype, either historical or narrative (or 
both), for the figure of "Baba Tiikles" as the bearer of Islam to Ozbek Khan. 

THE ISLAMIC PRESENCE IN bZBEK KHAN'S REALM 

We are generally poorly served when it comes to biographical informa
tion on Islamic religious figures of the Golden Horde, owing to the lack 
of indigenous sources. 130 Mamluk sources give some details, and in the 
growing body of Turkic literary production from the Golden Horde we 
find some allusions to patronage relations between Muslim religious fig
ures and poets and the khans; but the earliest biographical compendium 
on jurists, for instance, to pay close attention to the lands of the Jochid 
ulus does not appear until the latter sixteenth century in the still unpub
lished work of al-KaffawI. Sufi biographical literature likewise covers the 
Jochid ulus quite sparsely until long after the demise of the Golden 
Horde. We are left only with scattered information on several figures who 
may be linked to Ozbek Khan and deserve attention here. 

(Oxford, 1972) [hereafter "Clauson, ED"], p. 849, s.v. "saragu~:' which form he explains as a 
metathesis from sarugac, from saru-, "to wind, wrap," and thus a a woman's hood or head dress; 
see further C. Doerfer, Tiirkische und mongolische Elemente im Neupersischen (Wiesbaden, 
1963-1975,4 vols.) [hereafter "Doerfer, TMEN"), III, pp. 242-243, saragflc (cf. pp. 221-222, 
sarflqci", "turban"). 

129. Ed. Blochet, pt. I (Patrologia Orientalis, 12/3 [Paris, 1919], p. 460. 
130. See the brief discussion of sllch figures in Fedorov-Davydov, Obshchestvennyi stroi, 

pp. 100-103. 
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To begin with, among the figures specifically linked to Ozbek Khan's 
conversion or support for Islam may be mentioned the amfr Qutlugh 
Temiir, a figure of unknown tribal origins whose high rank under both 
Toqtogha and Ozbek is confirmed by a number of sources; Ibn Duqmaq 
is the earliest source to specifically ascribe Ozbek Khan's conversion to 
Islam to Qutlugh Timor's promise of support, however, and it is not 
impossible that such a scenario is modeled on the widely known stories 
in which the amIr NawrOz is portrayed as having demanded the conver
sion to Islam of the Ilkhanid ruler Ghazan in return for his pivotal sup
port. Ibfl Duqmaq and Ibn KhaldOn, as well as al-CAynI, suggest also the 
khatun Bayalun's support for Islam in reporting her collusion with 
Qutlugh Temlir, but nowhere is she depicted as an important player in 
the religious aspect of Ozbek's accession. 

Whatever Qutlugh Temlir's role may have been, he evidently contin
ued to serve Ozbek for the rest of his life; he is portrayed as counseling 
the khan against accepting an offer from the amIr Choban, made fol
lowing Oljeytli's death, to assume power in the Ilkhanid realm,131 and 
led campaigns against Abo Sacld's armies before being "dismissed" to 
the governorship of Khorezm;132 his continuing importance is signaled 
by reports of the disarray that struck Ozbek's army, sent against Iran 
after Abo SacId's death, upon word of Qutlugh Temlir's death.133 

As for specifically "religious" figures-jurists, Sufis, and literary figures 
who produced works with a mystical or religious coloring-we find rela
tively few who can be directly linked to Ozbek Khan's court. We know of 
no Islamic religious work explicitly dedicated to or commissioned by 
Ozbek Khan, with the possible exception of the Qalandar-namah, a 
Persian Sufi work comprising five "books," and written in imitation of 
RomI's Mathnavf by a certain Abo Bakr Qalandar, who lived in the 
Crimea but calls himself "Qalandar-i ROmI." The work includes many 
stories about famous Sufi shaykhs, but these are apparently all or mostly 
the "classical" saints (although figures as late as CAttar and ROmI are 
mentioned). The work was begun in 720/1320-1321 in the Crimea, and 
took more than twenty years to complete; the first four of the books 
were written under Ozbek Khan, with the fifth under his son "JanI Bek 

131. Cf. the account of Ibn Duqrnaq in Tiz I, pp. 317 (text), 324 (tL). 
132. Tiz I, pp. 321 (text), 328 (tr.). 
133. Noted already by l;Iarndullah Mustawfr Qazvrnr in the continuation of his Tarzkh-i 

guzfdah, cf. Tiz II, p. 93; cf. the fifteenth-century Mujmal-i Fa$zhf of Fa~rh Khwafr (ed. 
Mahrniid Farrukh [Mashhad, 1339-134111960-1962], III, p. 46, and the Russian translation, 
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Mabmud."134 In any case the Crimean provenance of Sufi literary activity 
suggested by this work coincides well with the impression conveyed by Ibn 
Battutah, as discussed below. 

The jurist named by Ibn Duqmaq as having blessed Ozbek's "uncon
ventional" marriage is otherwise unidentifiable from available biographi
cal sources, and the same holds true for most other figures ascribed a role 
in Ozbek's conversion by external sources: for example, the otherwise 
unidentifiable "qat! named Nur" mentioned by Ibn ad-DawadarI as 
a member of the delegation that escorted Ozbek's niece to Egypt in 
72011320, noting that "they say that it was this qat! who guided the king 
Ozbek to Islam." As suggested, this figure is probably to be identified 
with the "Shaykh Nur ad-DIn" whose recent death was reported, accord
ing to al-MufaQQal, by an embassy from the Golden Horde which arrived 
in Cairo in Jumada II 724llate April-May 1324;135 al-MufaQQal specifi
cally identifies him as the person who had accompanied Ozbek's niece 
in 720/1320. In the same context, however-that is, as a prominent mem
ber of the escorting delegation-Ibn Duqmaq (and after him al-CAyn'I) 
mention instead a Shaykh Burhan ad-DIn, named as the imam of Oz
bek Khan. 136 

Mudzhmal·i Fasikhi (Fasikhov svod) , tr. D. Iu. Iusupova [Tashkent: Fan, 1980], p. 59). 
134. SVR IX (Tashkent: Fan, 1971), pp. 471-474, cat. no. 6705, inv. no. 11668; according to 

the description, the author affirms that the third book was finished in 740. This substantial work 
(400ff.) is preserved in a unique manuscript copied in Sha'ban 761/June-July 1360 by Shaykh 
Bayazid al-'Ushshaqi as-Samarini [s.m.r.blnlyl.nfj (the nisbah may be connected with a town 
named Samar in the Golden Horde, possibly on the site of the town of Samara, later Kuibyshev, 
on the middle Volga; cf. V. L. Egorov, Istoricheskaia geografiia Zolotoi Ordy v XIII-XIV vv. 
[Moscow: Nauka, 1985], pp. 132, 139). Incidentally, one 'Ali h. Mubammad b. Dihqan ['Ali 
an-Nasafi] al-Baykandi (i.e., from Paykand near Bukhara) wrote a commentary on the third sec
tion of the famous grammarian Siraj ad-Din Yosuf as-Sakkaki's Miftab al-<uliim, completing it in 
Khorezm in 718/1318 (GAL, I, p. 294, where the commentator's nisbah is given as "Kabindi"); 
evidentally on the basis of a copy of this commentary no longer extant (or at least not registered 
in a published catalogue), Shihab ad-Din Marjani (Mustafiid al-akhbar, I, p. 102) says that the 
work was finished in Sha'ban 719/September-October 1319 and presented to Ozbek Khan, and 
it is not unlikely that other works produced in Khorezm in this era may bear dedications to 
or benedictions upon Ozbek Khan. Literary patronage seems to have expanded considerably 
under Jani Bek, to whom a number of Arabic and Persian works were dedicated; the Turkic 
Mubabbat-namah was evidently produced during his reign, and even his short-lived predecessor 
Tinl Bek was the dedicatee of the Turkic version of Khusraw va Shzrzn by the poet "Qutb." 

135. Cf. Samira Kortantamer, i\gypten und Syrien zwischen 1317 und 1341 in der Chronik des 
MufacJ4al b. Abz l-Fat/.ii'il (Freiburg im Breisgau: Klaus Schwarz Verlag, 1973), p. 93. Tiz I, p. 
187 (text), p. 199 (tr.), gives the year as 732, but this is certainly an error, no doubt ascribable to 
the incorrect ordering of the pages in the unique manuscript; the incorrect 'pagination was 
noted by Kortantamer (p. 92, n. 3), but without reference to Tizengauzen's work. 

136. Tiz I, pp. 320 (text), 327 (tr.).; for al-'Ayni, pp. 489 (text), 519 (tr.). 
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One of the most interesting figures linked with Ozbek's conversion and 
accession is mentioned first by al-BirzaII, writing in the late 1330s. As an 
important source of his information on the size of Ozbek Khan's realm, a 
source who must have also supplied much of his information about the 
succession struggle and conversion, al-Birzall names the worthy Shaykh 
cAla' ad-DIn an-N uCman b. Dawlatshah b. cAlI al-KhwarazmI al-HanafT, 
who came to Damascus in Ramazan 718/November 1318, remained there 
several days, and then traveled on to the Mamlok court in Cairo, where he 
stayed for a year before making the pilgrimage and returning to "his 
master" Ozbek Khan. It was then, apparently, that al-Birzall met him 
personally.137 This remarkable man, al-Birzall writes, had left his home
land at the age of twenty-one, had traveled to numerous lands, studied 
logic, dialectics, and medicine, and had returned to his own country in 
701/1301-1302, attaching himself to its "king," Malik-Temtir (i.e., Malik
d.m.r); he served him as physician and became the chief physician of the 
hospital (maristan) in Khorezm. Later in his account al-Birzall states that 
this Nucman was born in Khorezm in the middle of Ramazan 6571early 
September 1259, allowing us to suppose that he left his native land in 
678/1279-1280 and spent twenty-three years "abroad" before returning to 
Khorezm in 701/1301-1302. 

From his service to "Malik Temtir" in Khorezm, Shaykh cAla' ad-DIn 
an-Nucman had been sent to the king Tokhtay (whom al-Birzall here calls 
the son of Berke!), king of the country of the Dasht al-Qibjaq; when this 
king died, Ozbek Khan, a Muslim, ruled after him, evidently making use 
of Shaykh Nucman's services. The new khan furnished the shaykh with 
money to donate to several khankah [sic] in al-Quds [Jerusalem] and to 
bestow upon the mujavurs at the noble sanctuaries [Mecca and MadInah]; 
the latter element is not further explained in the extant portions of al
BirzalI's Muqtafa, but is considerably elaborated in later sources that may 
have used fuller versions of al-BirzalT's work, as we will note below. 

This Khorezmian shaykh is also cited in the encyclopedic work of Ibn 
Fac}lullah al-cUmarI (d. 749/1348-1349), the Masalik al-ab$ar. Here, how
ever, he is usually referred to as CAl a' ad-DIn ibn Nucman al-KhorezmI, 
although he is occasionally cited with the words "qala'n-nucman," imply
ing that NuCman was indeed his ism; it is not certain whether al-CUmarI 
met him personally or merely cites him from a fuller version of al-BirzalI's 

137. The excerpts from al-Birzal1's work cited by Tizengauzen also refer to this figure's visit to 
Damascus in 710, when he recounted the extent of Ozbek's realm, but it seems likely that the 
date as given reflects the omission of an "8" in the manuscript or printed text. 
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work.138 The considerable confusion over the proper form of his name is 
only worsened by Ibn Battutah, who remembered him as "Nu<man 
ad-DIn al-KhwarazmI"; but more important, Ibn Battutah confirms 
his prominent position at the court of Ozbek Khan as indicated by 
al-BirzalI. In Saray Berke, Ibn Battutah notes, he visited the zawzyah of 
this "Nu<man ad-DIn," whom he calls faqzh, imam, and calim; this man 
was one of the distinguished shaykhs, "of good qualities and generous 
soul," and was both full of humility and "exceedingly harsh toward the 
people of the world." In illustration of this he notes that Sultan Ozbek 
would visit the shaykh every Friday, but that the shaykh would not come 
out to meet the khan or even rise before him; rather, the Sultan would 
sit opposite the shaykh, speaking "sweetly" to him and showing the 
utmost humility while in his presence. The shaykh's behavior was in 
stark contrast to the khan's deference, although, Ibn Battutah affirms, the 
shaykh was exceedingly kind toward the poor and unfortunate, and 
toward strangers. 139 

There can be little doubt that the same figure is intended in all these 
accounts. Moreover, it is worth noting that this Nu<man al-KhorezmI was 
clearly a scholar of some eminence, and was also a Sufi renowned for his 
understanding of the mystical works of Ibn <ArabI. In the first regard, 
NuCman al-KhorezmI is named as the author of a ·commentary on an 
important work by the famous BanafI jurist Burhan ad-DIn NasafI; the 
likelihood that this particular Nu<man KhorezmI is the author in ques
tion is suggested, if not confirmed, by the dates of NasafI's death 
(68711288) and the (apparently unique) manuscript's date (90011494).140 

138. Cf. al-'UmarI/Lech, p. 31; Lech notes that al-'Umarr might have met Khorezmr in 
Damascus or Cairo, but that he never cites this source using phrases indicating direct contact 
between them; what is clear is that al-'Umarr cites Shaykh Nu'man for information not found 
in the extant sections of al-Birzalr. Both include the shaykh's report on size of country, but 
al-'Umarr (Lech, pp. 79-80 [text], 144-145 [tr.]) has him report also (I) on the size of the army 
of the Golden Horde, for which Khorezmr relates figures from the war between Toqtogha and 
the Chaghatayid khan Esen Bugha; (2) again on the extent of the country, but with expanded 
information on lands to the north, including Alexander's Iron Gate and his journey to the Land 
of Darkness, and mention of the land of Yaghra, and the Land of Darkness; and (3) on the 
population of the Golden Horde, where he relates that the Turks of the Dasht-i QIpchaq 
include both Muslim tribes and infidel tribes. 

139. Voyages d'Ibn Battilta, ed. and tr. C. Defn!mery and B. R. Sanguinetti (Paris, 1854; repr. 
Editions Anthropos Paris, 1969), II, p. 449; cf. the English translation by H. A. R. Gibb, The 
Travels of Ibn Battilta A.D. 1325-1354, II (Cambridge: Cambridge University Press, 1962), 
p. 516 (since Gibb's translation is keyed to the text published by Defremery and Sanguinetti, 
future references will be given only to that edition). 

140. GAL I, p. 615 mentions a commentary by him on Nasafr's work entitled Muqaddimah 
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More striking is this NU'man's reputation as a student of Ibn 'ArabI's 
mysticism. 141 One of the earliest Persian commentaries on the latter's FU!'ii!' 

al-/:tikam was written in 743/1343 by a member of the KashanI IQay~arI cir
cle in I~fahan, named Rukn ad-DIn ShIrazI. In his introduction to this 
work ShIrazI notes that he also consulted N u'man al-KhorezmI l42 in study
ing the FU!'ii$; their meeting came, he specifies, in 739/1338-13 39 in 
Saray Berke. He does not indicate what business took him to the Golden 
Horde, saying only that he sought from Nu'man KhorezmI an expli
cation of some difficulties in the FU/iii/i, for in ascertaining the meanings 
of this work this shaykh was "singular in his age." Nu'man told Rukn 
ad-DIn that he had heard that part of the commentary was already writ
ten, and insisted upon seeing it; Rukn ad-DIn let him examine it, and 
Nu'man, he says, urged him to complete it and showed great solicitude 
for his work, so that Rukn ad-Din's text was finished still during "the days 
of his blessed life." This latter indication confirms that Shaykh NU'man's 
death must have come between 739 and 743, near the time of Ozbek 
Khan's death, and indeed, a fifteenth-century source records the death of 
Nu'man ad-DIn KhorezmI on 25 Mubarram 740/2 August 1339. 143 

Further details on Nu'man KhorezmI's close relationship with Ozbek 
Khan appear in two works of the mid-fifteenth century, one the famous 

fI'I-jadal wa'l-khilaf wa'n-na;ar; see also Wilferd Madelung, Elr, IV, p. 371, s.v. "Borhan-al-DIn 
NasafI," where he mentions the commentary on this work by "an otherwise unknown" 
Nu'man KhorezmI. Both Brockelmann and Madelung cite only one manuscript, W. Ahlwardt, 
Verzeichnis der arabischen Handschriften der koniglichen Bibliothek zu Berlin [Berlin, 1887-1899], 
vol. IV, pp. 468-469, No. 5167, MS Mq.55, 95ff., copied 900/1494, a commentary on an-NasafI's 
FU$ul by Nu'man al-KhwarazmI, entitled WU$ul an-nu<manI fr sharl;fu$ul al-burhanT. 

141. We may note in this regard that an "'Ala' ad-DIn KhorezmI" is named by JamI as a Sufi 
teacher of al-Yafi'I; cf. his Nafal;at al-uns, ed. MahdI Taw~IdIpor (Tehran, 133711958), p. 585. 

142. One manuscript variant cited in the recent partial edition of ShIraZI's work confirms this 
Nu'man al-KhorezmI's laqab as 'Ala' ad-DIn. Cf. NU$u$ al-khu$u$ fr tarjamat al-fu$u$, sharh-i 
FU$u$ al-hikam-i Muhyr'd-DIn Ibn <ArabI, az Rukn ad-Din Mascfid b. <Abdullah ShirazI, ed. 
Rajab-CAII Ma~lomI (Tehran: McGill University 1 Tehran University, Insitute of Islamic Studies, 
135911980), text, pp. 5-6 (cf. the introduction by Jalal ad-Din Huma'I, pp. "10," "15"); cf. 
Abstracta ITanica, 5 (1982), p. 168, No. 562. We may note here that a figure who is surely to be 
identified as Rukn ad-DIn ShIrazI's son was a disciple of the KubravI shaykh Sayyid cAlI 
HamadanI, to whom he related one of his father's anecdotes about a certain Shaykh Muhammad 
TamImI, whom he had met in Khorezm (cf. J. K. Teufel, Eine LebensbeschTeibung des Scheichs 
cAlI-i HamadanI (gestoTben 1385): Die Xula$at ul-Manaqib des Maulana NUT ud-Dzn CacfaT 
BadaxsI [Leiden: E. J. Brill, 1962], pp. 106, 118); ShIrazI himself mentions in his work (p. 40) 
that he met this Shaykh TamImI (who had earlier been in ShIrazI's native city) in Saray Berke, 
no doubt at the same time that Nu'man was there. HamadanI disapproved of this shaykh's 
"yogic" style practices, further attesting to the wide range of figures drawn to Ozbek Khan's realm. 

143. Mujmal-i Fa$zhi, III, p. 58; Russian tT., p. 65. 
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"centennial" biographical compendium of Ibn l:Iajar al-CAsqalanI, ad-Durar 
al-kaminah, and the other the history of al-CAynI cited above. The pub
lished text of ad-Durar al-kaminah assigns two biographical entries to this 
figure, evidently signalling two separate sources. In one l44 he is called "an
N uCman b. Dl1lat-shah [sic] b. cAlI al-KhwarazmI"; he is said to have 
been born in the year [6]47 (but two manuscripts give this date as 657 as 
in BirzalI), and in the mention of serving "Tuqtay b. Berke" and the 
"Qan Ozbek" as a physician, this entry shows its reliance upon al-BirzalI, 
directly or indirectly. The date of his death is missing in this entry, further 
suggesting as its source a work compiled before the shaykh's death. 

In the other,145 much of his name is omitted, with a blank space left in 
manuscripts; he appears as "an-Nucman b .... al-UzbakI," and the entry 
states that "the king Ozbek, the Mongol, ruler of Rum[!J, was devoted to 
him and honored him," since he had been with Tuqtay earlier and had 
been kind to Ozbek. In this and in the entry's rather garbled account of 
Shaykh NuCman's unsuccessful efforts to build a madrasah in Jerusalem 
we see the echoes of a more complete account given in the work of Ibn 
l:Iajar's contemporary al-CAynI (d. 85511451), who gives an extended and 
revealing anecdote illustrating the close relationship between NuCman 
and Ozbek Khan. It is not certain where this account originated; most 
probably it was found in a part of al-BirzaII's work no longer extant, and 
was adapted independently by both Ibn l:Iajar and al-CAynI, whose more 
detailed version may thus reflect much earlier information than his own 
fifteenth-century date would suggest. 

Under the year 72211322 al-CAynI records the return to the Mamluk 
court of Sultan Na~ir's ambassador to the Golden Horde, complaining 
of his treatment by Ozbek Khan. The origin of his complaints, writes al
CAynI,146 lay in Ozbek Khan's displeasure over the treatment of "a man 
named Shaykh NuCman" when the latter had accompanied the Chingisid 
princess delivered to the Mamll1k Sultan (i.e., in 720/1320). When 
Shaykh NuCman had described his mistreatment to Ozbek Khan, the khan 
had been angered to the point of allowing his amirs to kill a merchant 
favored by the Mamll1k Sultan and plunder his goods; this act had in turn 
prompted the dispatch of the Mamll1k ambassador to complain to Ozbek 
Khan, but the khan had ignored his appeal and harrassed him, and had sent 

144. Ibn I:Iajar al-CAsqalani, ad-Duraru'l-kiimina fr a<yiini'l-mi'atith-thiimina, vol. VI 
(Hyderabad: Da>iratu'l-macarifi'I-Osmania, 1396/1976), pp. 161-162, No. 2429. 

145. Hyderabad ed., VI, p. 162, No. 2430. 
146. <Jqd al-;umiin, Tiz I, pp. 492-493 (text), 523-524 (tr.). 
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his own envoy with a letter complaining that Shaykh NuCman had not 
been allowed to build a place for worship in Jerusalem with funds pro
vided by the khan for that purpose. The khan's letter specifically con
trasted the Sultan's refusal in Shaykh Nucman's case with the permission 
he had granted to the king of Georgia to build a church in Jerusalem. 

According to al-CAynI, the Sultan ignored the message and sent the 
khan's envoy away without dispatching a return embassy; and in report
ing these events al-CAynI appears intent upon explaining the cooling of 
relations between Mamlok Egypt and the Golden Horde following 
722/1322. The change in relations may more likely reflect the failure of 
the khan's efforts to enlist Mamlok support in the struggle with the 
Ilkhanid ruler Abo Sacrd, a struggle marked by several reversals for 
Ozbek Khan between 718 and 721, noted above; in particular, Ibn 
Duqmaq records, under the year 722, the heightened tension between 
the Mamlok Sultan and Ozbek Khan over the former's conclusion of 
peace with Abo SacId, which he justified in a message to the khan by 
invoking the Ilkhanid's Islam and his entry into the true faith. 147 

In any event al-CAynI's account is of further interest for its explanation 
of the tremendous esteem with which Ozbek Khan regarded Shaykh 
Nucman. The latter had been at Tuqtay's court and had treated Ozbek 
kindly before his accession; when Ozbek would come to Tuqtay's court, 
writes al-CAyni, "Shaykh N uCman would say to him in secret, 'The king
dom will fall to you, and you will be ruler after Tuqtay.' " 

We thus have in Nucman KhorezmI a Muslim scholar and Sufi of con
siderable reputation established in Ozbek Khan's capital, with direct and 
powerful influence over the khan himself; in al-CAynI's account the same 
figure is ascribed a role in inciting Ozbek to seek the throne. As a histori
cal figure NuCman KhorezmI would appear to be eminently suitable for 
identification as a "bearer" of Islam to Ozbek Khan. But in fact we have 
no basis for identifying him with either of the figures who in actual con
version narratives are ascribed the pivotal role in the khan's conversion
Sayyid Ata and our Baba Tiikles-nor can we identify any of the other 
figures (i.e., the qazr Shaykh NOr ad-DIn, Shaykh Burhan ad-DIn) sug
gested as prominent players in the Islamization of Ozbek Khan with these 
two names. In short, there is virtually no case-with one possible excep
tion among the figures met by Ibn Battot ah - in which we can link well
defined historical personages with the "legendary" figures linked to Ozbek 

147. Tiz I, pp. 321 (text), 329 (tL). 
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Khan's conversion. This means, on the one hand, that we are working with 
truly "legendary" figures, that is, figures for whom a "historical" basis is 
essentially impossible to uncover beyond the simple assumption that 
there may have been one; and on the other hand it suggests that none of 
the historical figures found at Ozbek Khan's court was sufficiently charis
matic to project his personality or even his identity into popular tradition 
about the Islamization of the Golden Horde. 

We must turn, at last, to one of our best sources on the religious envi
ronment of Ozbek Khan's court, the travel account of Ibn Battutah, 
already noted in connection with his visit to Nu'man KhorezmI's "con
vent" in Saray Berke. Ibn Battutah visited Ozbek Khan's court in 1334, 
first at his camp near Beshdagh in the steppe north of the Caucasus, and 
then again at the capital of Sa ray; he also traveled extensively in the 
Golden Horde, visiting the Crimea, I:IajjI Tarkhan, Saraychrq, and 
Khorezm as we11. 148 His account provides extensive information on the 
"presence" of Islam in the Jochid ulus and on the links between Islamic 
figures and institutions in the Golden Horde with both Central Asia and 
the more westerly Islamic lands. In particular, Ibn Battutah's observa
tions attest to the prominence at Ozbek Khan's court and in his realm of 
Islamic religious figures whose origins seem to lie primarily in Central 
Asia, with some from 'Iraq and Rum and the Caucasus:I49 

148. On the dates and itineraries of Ibn Battotah's travels in Ozbek's domains, see Ivan 
Hrbek, "The Chronology of Ibn Battiitah's Travels," Archiv Orientalnz, 30 (1962), pp. 409-486 
[pp. 469-473,482-483]. 

149. In this connection may be noted that the places of origin of foreign Muslims suggested by 
the nisbahs preserved on thirteenth- and fourteenth-century Bulghar tombstones strengthen an 
impression of the Caucasian and Central Asian role in the Islamic presence in the Golden Horde; 
most names appear without nisbahs, and most individuals were no doubt native to the region, but 
on the basis of the lists provided by Khakimzianov (Iazyk, pp. 188-191, and p. 89; Epigraficheskie 
pamiatniki, pp. 180-181) we may tabulate the nisbahs by region: in addition to 8 from Bulghar 
(and several others from the Volga basin), we find four from Central Asia (one each from 
Samarqand, Kardar [in Khorezm], Jand, and "Qurasan"), and three from the Caucasus region 
(one "Shirvanr" [sic] and two Shamakhrs). As a clue to the wider contacts of Muslims in this 
region, we may note that there are evidently seventeen individuals bearing the title hajji indicat
ing that they had made the pilgrimage to Mecca. See further Berezin, "Bulgar na Volge," and 
Iusupov, Vvedenie, pp. 48-50; and on the role played by Khorezmians in particular in religious 
developments in the Jochid ulus, see A. Iakubovskii's deceptively entitled "K voprosu 0 proiskhozh
denii remeslennnoi promyshlennosti Saraia Berke," Izvestiia Gosudarstvennoi Akademii istorii mate
rial'no; kultuTY, 8/2-3 (1931), pp. 1-48 (esp. pp. 22-25). I have not discussed here the many 
religious figures Ibn Battotah met in Khorezm, although many of these no doubt also spent 
time at the khan's court; one, for instance, Rail ad-Drn Yabya b. Fakhr ad-Drn al-Qa~~arr 
al-Barch'inIYqr (Ibn Battiitah, III, pp. 7-8), was in Saray al-Jadrd at the time of his death in 
740/1339 (Mu;mal·i Fa$zbz, III, pp. 57-58; Russian tr., p. 65; cf. my "Baba Kamal Jandr"). 
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In the Crimea, where he notes that the cathedral mosque of the city had 
been built by order of the Mamll1k Sultan aI-Malik an-Na~ir, Ibn Battutah 
stayed in a zawzyah run by a shaykh from Khurasan; there also he met a 
certain faqzh CAl a' ad-DIn al-A~I (i.e., "the Ossetian"), as well as Shaykh 
Mu~affar ad-DIn, a Greek convert to Islam from Rum (Anatolia).150 From 
there Ibn Battutah moved on to Azaq (Azov), governed by a native of Kho
rezrn, where he made the acquaintance of an eminent man who provided 
food and lodging to travelers, AkhI BichaqchI; he does not indicate this per
son's origin, but he specifically identifies him as a member of a futuwwah 
organization (II, p. 368; cf. II, p. 290). In Azaq Ibn Battutah was also enter
tained at the zawzyah of a shaykh of clraq called Rajab an-NahrmalikI, and 
lodged outside the city near a rabi.tah named for Khidr and Ilyas (II, p. 369). 

In the town of Majar (north of the Caucasus) Ibn Battutah lodged 
in yet another zawfyah, this one belonging to Shaykh Muhammad 
al-Bata'ihI, also from 'Iraq, whom he identifies as a successor (khalzfah) 
of the famous Sufi shaykh Ahmad ar-RifacI. This zawzyah housed about 
70 faqfrs, notes Ibn Battutah, including Arabs, Persians, Turks, and 
Greeks, with some married and others celibate, all subsisting on alms; 
the people of this country, explains Ibn Battutah, have a high regard for 
faqfrs, and bring horses, cattle, and sheep to the zawfyah. This shaykh 
and his zawzyah were also patronized by "the Sultan (i.e., Ozbek Khan) 
and his wives (al-khawatzn), who frequently visited the shaykh to receive 
his blessing and bestowed many gifts upon him, "especially the women," 
who gave alms (~adaqah) in great amounts (II, p. 375). The "preacher" 
(wa("i;) in that city's mosque, whom Ibn Battutah calls '1zz ad-DIn, was a 
faqfh from Bukhara,151 while a certain Busam ad-DIn al-BukharI was an 
imam and Qur'an-reciter in Ozbek Khan's retinue whom Ibn Battutah 
met at Beshdagh in the North Caucasus (II, p. 398). 

In discussing the peoples represented in the population of Ozbek 
Khan's "capital" of Saray Berke, Ibn Battutah notes that some of the Mongols 
(mughul) are Muslims, but he groups the Q"ipchaqs together with the 
Cherkess, Russians, and Greeks as Christians (II, p. 448); among the emi
nent figures of Saray Berke he names a Lezg!, $adr ad-DIn Sulayman al
Lakz!, as the Shafic! faqrh, and an Egyptian, Shams ad-DIn al-Mi~r!, as 
the MalikT faqlh. 152 In the same city he notes the zawzyah of a pious /:UijjI, 

150. Voyages d'Jbn Battilta, ed. Defremery and Sanguinetti, II, pp. 359-360. Subsequent vol
ume and page references in the text are to this edition. 

151. II, p. 376; another manuscript (noted II, p. 458) gives the laqab as Majd ad-DIn. 
152. II, p. 449; we should no doubt find evidence of Mamluk influence in Ozbek Khan's 
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Ni~am ad-DIn, as well as the ziiwlyah of Nucman ad-DIn al-KhorezmI, 
noted above. And yet another ziiwlyah, run by a pious and aged Turk 
whom Ibn Battutah identifies only as "Ata," provided the traveller's lodg
ing in Saraych"iq as he made his way toward Khorezm (III, pp. 1-2). 

Beyond these figures in various parts of Ozbek Khan's domains (omit
ting Khorezm here), Ibn Battl1tah provides important information on the 
environment within the khan's immediate retinue, including remarks on 
the religious figures prominent there. His information is unfortunately 
limited, however. Of Ozbek Khan's conversion Ibn Battl1tah tells us 
nothing. Rather, he attests to his status as a Muslim by referring to him
on only one occasion-as "the great Sultan Muhammad Ozbek Khan," 
whom he styles "the conqueror of the enemies of God, the people of 
Constantinople"(II, pp. 381-382), thus going halfway in linking him 
with a feat not to be accomplished and turned into a royal epithet for 
another 120 years. Beyond this Ibn Battl1tah notes on two occasions the 
permissive attitude toward fermented liquor (nabldh) in Ozbek Khan's 
domains, which he ascribes to the prevailing BanafI madhhab, once in 
the case of biizah offered at the ziiwlyah of AmIr Tiiliik Temiir,153 on their 
way between Q'irim and Azaq,154 and once in the case of the honey-wine 
offered at the feast marking the end of Ramazan, discussed below. 
Similarly, he notes with evident irony the large meals brought during 
Ramaian to Ozbek Khan, who nevertheless in keeping with what Ibn 
Battl1tah regarded as Mongol custom would not touch the plate of sweets 
that the traveler had had prepared as a gift for the khan (II, p. 365). 

Ibn Battl1tah also refers, if obliquely, to Ozbek Khan's Islam in noting 
his deference to Nucman ad-DIn KhorezmI in Saray Berke, as noted 
above, and in mentioning his treatment of the Islamic religious figures 
who evidently formed part of his retinue, traveling with the khan. Of 
these Ibn Battl1tah names altogether five, who must have been of parti
cular prominence among the many unnamed shaykhs, qiiZIs, jurists, 
sharlfs, and faqlrs noted as in attendance at two feasts arranged by Ozbek 
Khan (II, pp. 386 ff., 403 ff.). These five are the qiiZl Bamzah, (II, pp. 
386, 398, 403), the imiim Badr ad-DIn QivamI, (II, pp. 398, 403), the 
imiim and Qur)an-reciter Busam ad-Din al-BukharI noted above (II, p. 

apparent attempt to have the four orthodox juridical schools represented in his realm. 
153. He was governor of the Crimea under Ozbek Khan, and aided Ibn Battiitah in his jour

ney; apparently a grandson of his «All -Bek b. elsa b. Tuluk TemUr) was also governor of the 
Crimea sometime after 750 A.H. (d. al-MubibbI in Tiz I, pp. 401 [text], 413 [tr.]). 

154. II, pp. 366-367; the zQwfyah was at a place which Ibn Battiitah calls "S.j.jan." 
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398), the chief qazl (qazl'l-qi1:iat) Shihab ad-DIn as-Sa)ilI,J55 and the fig
ure usually referred to as-Sayyid ash-sharIf, identified only as Ibn 'Abd al
HamId (II, pp. 386, 396, 398, 403, 409, 410). 

None of these figures can be conclusively identified from other sources, 
but it is the latter figure who is of special interest for our purposes. He is 
mentioned more often than any of the other religious figures in Ozbek 
Khan's retinue noted by name, and seems to have been of special impor
tance. He is identified, when first mentioned, not only as a descendant of 
the Prophet, but as the chief of the sayyids, using a term of considerable 
later importance in this context, namely naqlb ash-shurafa; beyond this 
explicit appellation, it is clear that he is the descendant of the Prophet of 
signal importance in Ozbek Khan's retinue, since he could be referred to, 
as he is in two instances (II, pp. 409, 410), by that designation alone (i.e., 
as-sayyid ash-sharIf), without adding his name. This figure spoke with the 
khan on Ibn BaWl tah's behalf; he is the only individual specifically named 
among the many faqlhs, qazls, talibs, shaykhs, and faqlrs summoned by 
the khan's daughter It Ktichtik (who figures prominently in Ibn Battutah's 
account and was married to an amlr named 'Isa, who must be identified 
with the (lsa Gtiregen paired by Vassaf with Qutlugh Temtir as Ozbek 
Khan's chief amzrs); he is reported, quite significantly, as having been 
entrusted with the education (tarblyah) of Ozbek Khan's second son (and 
later khan) JanI Bek, whom he, along with other named religious figures, 
recommended to Ibn Battutah; and he was prominent among the honored 
guests at the feast arranged by the khan to celebrate the end of Ramazan. 

The latter occasion is of special significance, for it is here that Ibn 
Battutah implies a special relationship between Ozbek Khan and this 
Sayyid. As Ibn Battutah describes, the khan was somewhat late in arriving 
for Friday prayer at the mosque opposite the enormous tent that had been 
set up to accommodate the guests at the feast. When the khan came, still 
staggering from the effects of the drinking at the feast, "he greeted the 
noble Sayyid [Ibn 'Abd aI-Hamid] and smiled at him," and here Ibn 
Battutah adds that the khan "used to address him as 'Ata: which is 'father' 
in the Turkic language." We thus have Ibn Battutah's eyewitness testi
mony on the presence at Ozbek Khan's court, among the many religious 
dignitaries there, of a Sayyid of particular prominence, who had been 
entrusted with the education of the khan's second son, who was regarded 
as naqzb, and who was addressed by the khan as "Ata;" it is difficult not to 

155. II, p. 403; he is presumably not the same as the Shams ad-Orn as-Sa'Tlr named as the 
Hanafr qatf of Qrr'im (II, p. 360). 
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see in this figure-whose ism is never given-the inspiration for the figure 
of Sayyid Ata. Despite the available genealogies of this saint, in which 
Sayyid Ata's father is called variously Abo Bakr and cAbdullah, but never 
"cAbd al-I:IamId," it seems likely that Ibn Battotah's Sayyid Ibn cAbd 
al-I:IamTd is as close to the "historical" Sayyid Ata as we are likely to come. 

In this connection it is worth stressing that this Sayyid Ibn cAbd 
al-l:IamTd, addressed as "Ata" by Ozbek Khan, was among the religious 
figures who evidently preferred the khan's younger son JanI Bek to his 
elder brother, the designated heir Tin·i Bek, because the former was "bet
ter and more virtuous" than his elder brother. The Sayyid and his associ
ates urged Ibn Battotah to stay in the camp of JanT Bek "because of his 
excellence," and Ibn Battotah's account, set down already well after 
Ozbek Khan's death in 1341, includes mention of these two brothers' 
eventual fate: the younger son became khan after Tin·i Bek had reigned 
only a short time as his father's successor and "then was killed on account 
of the shameful matters for which he was responsible."156 The specific 
statement that this Sayyid was charged with JanT Bek's education, together 
with the clear preference for the younger son evidently imparted by the 
Sayyid and others to Ibn Battotah, are important to note in considering 
the later role of "JanT Bek" in the legends of Sayyid Ata, as well as in inter
preting the variety of accounts about the figures responsible for Ozbek 
Khan's conversion and the establishment and strengthening of Islam in 
the Golden Horde; for it may be suggested that Sayyid Ata's prominence 
was emphasized in accounts passed down within court circles allied to the 
partisans of JanI Bek, while the narrative built around "Baba Tiikles" 
reflects traditions of different provenance. In support of this may be noted 
further the reports that JanT Bek implemented Islamically inspired military 
reforms,I)7 and the Central Asian tradition ascribing an important military 
function to the descendants of Sayyid Ata, as discussed in Chapter 3. 

It is also worth noting that in the same place where Ibn Battotah met 
all these figures, including the Sayyid addressed by the khan as "Ata," the 
traveler also met the amlr Naghatay, father of Ozbek Khan's second 
khiitiin, Kabak. 158 This figure is surely to be identified with the amIr 

156. On the succession struggle after Ozbek's death, which ended with Jani Bek's victory, see 
the account of ash-ShujaCi cited in note 57. The heir-apparent TYnY Bek had been dispatched on 
a campaign against the Chaghatayids, and Jani Bek conspired with his mother and supportive 
amiTs; a group of the latter met the returning Tin"i Bek in Saraych"iq and killed him, and the new 
khan's younger brother Khizr Bek was soon murdered as well. 

157. See note 57. 
158. II, pp. 392-393, 397. Ibn Battlitah notes that this Naghatay was suffering from gout, 
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"Nangh'iday" who, as noted above, is named in fifteenth-century sources 
in connection with the Qonghrat Sufi dynasty of Khorezm and linked in 
the nineteenth-century Khivan work of MU'nis with the subsequent move 
of Sayyid Ata to Khorezm following Ozbek Khan's conversion. 

THE HISTORICAL "BEARERS" OF ISLAM IN THE GOLDEN HORDE: 

GENERAL CONSIDERATIONS 

We may ask, after all, a more general question: who, or what types of 
people, were responsible for the Islamization of the Golden Horde? We 
will examine the "popular" Muslim answer to the question in the remain
der of this book, but here we may suggest the likelihood of some degree 
of correspondence between the popular accounts and "actual" history. To 
begin with, it is clear that the popular accounts inevitably "popularized" 
the figures ascribed the central role in Islamization: our early sources 
show us Islamic jurists and scholars surrounding the khans, while the 
popular accounts portray dervishes as instrumental in conversion. The 
two types of sources are not necessarily incompatible, since jurists, physi
cians, and merchants alike were often Sufis as well, but the difference in 
tone is instructive. Where the later hagiographical accounts are most 
likely in error is not so much in assigning Sufi shaykhs important roles in 
converting Mongol khans to Islam, but in linking those shaykhs with the 
kind of Sufi activity, and the kind of Sufi organizations, characteristic of 
the later ages in which those hagiographies were produced. 

It is worth recalling in this regard the absence of any evidence for 
an organized, state-supported, Islamic missionary endeavor among the 
Mongols, of the type clearly and purposefully undertaken by Franciscan 
and, to a lesser extent Dominican, friars during the thirteenth and 
fourteenth centuries. The hope of converting the Mongols to western 
Christianity, fueled by general missionary impulses further strengthened 
at the time by doctrinal and practical developments as symbolized by 
the two new orders, but also clearly oriented toward making the Mongols 
allies in the struggle against Islam (or at least preventing their alliance 
with Muslim states), was an issue of genuine concern in Europe, espe
cially in the latter thirteenth century as Franciscan and Dominican "the-

which he notes as a common malady among the Mongols; MuCin ad-Din Natanzi, who men
tions the amir "Nanghiday" (or "Niingghiday") among the powerful figures killed in the turmoil 
following Berdi Bek's murder (ed. Aubin, pp. 85-86; Tiz II, pp. 129 [tL], 234 [text]), notes else
where that this Nanghiday was remembered "in the lands of the Uzbeks" for the stoutness of his 
body (takhamat-i ;uththah) (Natanzi, Muntakhab, ed. Aubin, pp. 98-99; Tiz II, pp. 133,238). 
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orists" argued methods and justifications for missions to the "Tartars," 
with several popes and monarchs actively engaged in the debates. In the 
Islamic world of the time, however, we find nothing of the sort; as much 
as Sufi circles and futiiwwah organizations may have engaged in prosely
tizing activities comparable to those of the friars, and as popular as 
dervish shaykhs appear to have been among the Mongol and Turkic 
nomadic groups in the western Mongol successor states in the thirteenth 
and fourteenth centuries, we find no clear evidence in the Islamic 
world either of a concerted or organized effort to convert the Mongols to 
Islam, or of a clear articulation of the importance of their conversion, 
whether in spiritual or religio-political terms. The effects of the Mongol 
conquests in Islamic lands were, of course, discussed in religious terms, 
and those effects no doubt included a considerable rise in social and 
religious self-examination regarding the nature and meaning of the 
Islamic ummah; similarly, the conversion of Mongol rulers and their 
realms was noted and applauded, with appropriate congratulations on 
the enlargement of the Dar al-Islam. 159 But we find no written sources 
arguing the importance of converting the Mongols to Islam, nor any 
urging Sufis or akhls to carry Islam to the infidels. 

In large measure this absence of organized and articulated Islamic 
missionary activity reflects the fundamentally different paradigms of the 
spread of religion in the Christian and Islamic traditions; if the paradigm 
of carrying the Gospel throughout the world sets the expectations to be 
met in recounting "conversion" in the Christian environment, it is rather 
the paradigm of holy war that informs most accounts of Islamic conver
sion. The "organized" Muslim counterpart to Christian "mission" is thus 
"holy war," and here of course we find concerted, state-supported endeav
ors that also spurred theoretical argument; and in narrative terms, as well, 
the paradigm of holy war was so strong that accounts of the spread of 
Islam in regions where little or no military activity was involved in estab
lishing the faith almost invariably assign holy war a prominent place in 

159. Ibn an-Nafis's discussion of the Mongols' conversion in the Golden Horde, for instance, 
cited in part at the outset of this study, welcomes their adoption of Islam and the spread of 
Islam's borders entailed thereby; but he ascribes their conversion only to the intermingling of 
the Mongols with Muslims native to the northern regions they had conquered. Cf. the edition 
and (mostly summary) translation by Max Meyerhof and Joseph Schacht, The Theologus 
Autodidactus ofIbn al-NafIs (Oxford: Clarendon Press, 1968), pp. 66-67 (tr.), 41-43 (text); and 
a later (poorer) edition by'Abd al-Mun'im Muhammad <Umar, ar-Risiilat al-kiimillyah fI's-sirat 
an-nabawlyah ta'lzf al-faqih al-mutatabbib CAli cAlii' ad-DIn b. Abi'l-Hazm al-QurashI al-macrflf 
bi-Ibn an-Nafls (Cairo, 1985), pp. 158-159. 
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the story (this is especially pronounced when Islamization is described in 
territorial, rather than communal, terms). 

What emerges in the Mongol era, however, alongside the paradigm of 
holy warfare, is a new style of recounting conversion to Islam, one that 
emphasizes neither mujiihids nor diicfs as such, but rather highlights the 
role of Sufi shaykhs of various types. Because of the prevalence of narra
tives ascribing royal conversion to Sufi shaykhs, most of which date from 
the post-Mongol centuries, it is often difficult to judge to what extent the 
narrative paradigm reflected the actual emergence of Sufis as "bearers" of 
Islam to infidel courts, rather than a mere narrative convention based in, 
say, sixteenth-century realities and imposed upon thirteenth-century events 
through hindsight. To a degree the alternatives are overstated here; clearly 
the strong political and social roles of Sufis in the sixteenth century, even 
if they led to the reshaping of conversion narratives set in the Mongol era 
to stress the role of Sufi shaykhs, were themselves more than literary 
devices, and it is likely that those roles were already emerging in the thir
teenth century. But the question is worth pondering in the stark terms 
suggested by the alternatives as stated, both because we know so little of 
the actual role of Sufis in Islamization, and because our image of the 
Sufis themselves has been shaped by later sources. 

What seems clear is that conversion by Sufi shaykhs becomes the typi
cal "historical" paradigm 160 for recounting conversion to Islam in the 
Inner Asian world from the Mongol era on; while this may reflect a "liter
ary" development, the literary development itself reflects a new religious 
development in which Sufis are linked with conversion in popular con
sciousness, which in turn must reflect to some degree a historical reality 
of an increased Sufi role in serving as the "bearers" of Islam in infidel 
environments. And, as noted, the clear social and political prominence of 
Sufi shaykhs in post-Mongol times presupposes historical developments 
for which often the only sources are hagiographies already infused, in 
many cases, with the social and religious atmosphere of post-Mongol 
times. What this means is that we must be prudent in utilizing those 
sources, taking care not to impose features of sixteenth-century Sufism 
onto thirteenth-century Sufis, nor automatically to read those features 
into sources produced between the thirteenth and sixteenth centuries. If 
we do so, I believe we will find that the Mongol era does indeed witness a 

160. By "historical" I am referring to accounts that are at least somewhat concerned with 
chronology, enough at least to speak of conversion in historical rather than mythic terms, and to 
ascribe conversion to figures other than the Prophet, etc. 
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distinctive and quite important new phase in the "missionary" activity of 
Sufi shaykhs, but that this activity was not yet coordinated or organized 
within a framework of Sufi "orders"; rather, it was in many cases narrative 
reports about the "heroic deeds" and "wonders" displayed by individual 
Sufi shaykhs in the work of spreading Islam in the Mongol-ruled world 
that lent prestige and authority, at court and among the people, to famil
ial and spiritual lineages linked to those bearers of Islam, thus providing 
the "currency" with which Sufi "orders" developed into large-scale orga
nizations. That is, the prestige of conversion, as articulated by particular 
Sufi communities, provided a basis for (or at least a model for) social and 
political authority and influence that could best be exploited through the 
organizational structures of the developed tarzqah; and we should thus 
appreciate the impact of the Mongol era on the emergence of actual Sufi 
"orders," as Sufi communities responded organizationally and intellectu
ally to the challenges posed by Mongol rule. 

Without here exploring the issue in full, I will outline an argument I 
hope to develop further in other settings,161 inasmuch as it is relevant, at 
least in part, to the specific questions of Islamization considered in the 
present work. I would suggest that the narrative tradition presenting Sufi 
shaykhs as Islamizers in the Mongol era indeed reflects an important new 
development within the Sufi tradition in general during the thirteenth 
century, but not the development often supposed. It is often assumed that 
Sufi orders were well established as such by the thirteenth century, and 
that those orders were instrumental in spreading Islam among the Turkic 
and Mongol tribes brought face to face with the Muslim world following 
the Mongol conquest. My contention is, rather, that the narrative tradi
tions about Sufi Islamizers do indeed rest upon historical foundations, but 
were extensively elaborated and codified during the era that saw the real 
crystallization of Sufi orders-an era that should be understood to have 
come at least a century later than is ordinarily assumed. More specifically, 
I suggest (1) that, in Central Asia at least, the Sufi orders emerged with 
the standard, definitive features of the orders as known in the sixteenth 
and seventeenth centuries no earlier than the end of the fourteenth cen
tury (and most likely well after that); (2) that hagiographical literature 
underwent a significant shift in style and orientation at the same time, 
reflecting the political and social strategies of the orders as they competed 

161. These remarks are informed by examination of sources on the early KubravT, YasavT, 
NaqshbandI, and, to a lesser extent, KhalvatI, Shatt;arI, ClshqI, and SafavI lineages, most of these 
reflecting "orders" supposed to have taken shape as early as the thirteenth century; I suspect that 
the same conclusions may be drawn from a reexamination of MawlavI and SuhravardT literature. 
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with one another for political patronage and popular support; and (3) that 
conversion stories often played an important role in the "new" hagio
graphy, ascribing to the "founder" of the order or some other significant 
figure the prestige garnered by winning an infidel ruler to Islam. 162 

In suggesting the later formation of actual "orders" than is usually sup
posed, there is no denying the existence and growing social importance of 
organized Sufi communities in the thirteenth and fourteenth centuries; 
rather, I want to distinguish such communities, marked in those centuries 
by organizational patterns based on local and regional traditions and 
shrines, on hereditary lineages of shaykhs, or on the individual charisma 
of particular teachers or wonder-workers (of varying degrees of "ortho
doxy"), from the actual Sufi tarzqahs organized around specific silsilahs 
and conscious of themselves as distinct spiritual communities based upon 
a particular "way" of doctrine and practice that lent charisma to the "order" 
itself, and not just to an individual shaykh. The emergence of the orders 
naturally rested in part upon the cultivation of political patronage in the 
centuries following the Mongol conquest, and that cultivation itself in 
many cases presupposes a pattern of actual, historical influence wielded 
by Sufi shaykhs among the khans and amlrs of the western Mongol succes
sor states. But I believe that that influence belonged originally to shaykhs 
who, although they may have established local communities of their fol
lowers and enjoyed considerable esteem among particular villages and/or 
tribal groups, nevertheless did not understand themselves as representing 
an "order;" such shaykhs were suitable for "adoption" several generations 
later, however, by individuals and "orders" -who may in fact have had 
familial or silsilah links with those shaykhs, or on the other hand may 
have shared only the earlier shaykh's prominence in a particular locality
eager to show to a sixteenth-century ruler both the importance of paying 
attention to Sufi shaykhs, as the ruler's thirteenth-century predecessor 
would be portrayed as observing, and the traditional ties between the 
"order," now "founded" by that earlier shaykh, and the heritage of ruler
ship that linked the thirteenth- and sixteenth-century sovereigns. 

Evidence in support of the actual, and not merely literary, importance 
of Sufis in bringing Islam to the peoples of the Golden Horde is found in 

162. I have developed some of these suggestions, in a specific context, in "Sayyid 'Ali Hamadani 
and Kubrawi Hagiographical Traditions," in The Legacy of Mediaeval Persian Sufism, ed. 
Leonard Lewisohn (London: Khaniqahi Nimatullahi Publications / SOAS Centre of Near and 
Middle Eastern Studies, 1992), pp. 121-158. See also my "An Uvaysi Sufi in Timurid 
Mawarannahr: Notes on Hagiography and the Taxonomy of Sanctity in the Religious History of 
Central Asia," PIA, No. 22 (1993). 



140 Islamization and Native Religion 

somewhat unexpected sources: Catholic missionary writings of the early 
fourteenth century, contemporary with Ozbek Khan. In a letter written in 
"a Tartar camp in Bascardia" (that is, the land of the people then called 
Bashkirs, near the juncture of the Volga and Kama rivers) in 1320, a 
Hungarian Franciscan who calls himself Brother Iohanca describes to 
his superior the missionary activities that he and his companions (two 
Hungarians and an Englishman) undertook in the Golden Horde;163 not
ing that the four friars, "wandering for the honor of God," had found the 
life of accompanying the Tartar encampments more productive in 
souls than the life of the cloister, the writer says that they journeyed to 
"Baschardia, a great nation subject to the Tartars," and describes the 
monks' encounters with Mongol officials there. The account provides a 
vivid illustration of the extent of religious competition in the Golden Horde, 
well beyond the urban centers of Saray or the Crimea: in "Bascardia" the 
Franciscans encountered not only many Muslims, but also Mongol lead
ers familiar with Nestorian Christianity, and the letter affirms that while 
the friars were in "Bascardia," envoys arrived from the Tartar governor of 
"Sibur" (i.e., Siberia) requesting that Latin monks be dispatched there 
and describing the missionary activity of a schismatic "Ruthenian" (i.e., 
Russian) cleric, who had baptized many people in those parts. Of particu
lar importance, however, is the description of the ·friars' "competitors" 
among the "Saracens": these, he says, have a "sect" especially known for 
piety, whose "brethren" are called faqzrs. 164 

More striking, and more directly linked with Ozbek Khan, are the 
words written (perhaps as early as 1317) by the Dominican William 
Adam, who in the early 1320s was named archbishop of SultanTyah, the 
Ilkhanid capital. William's remarks appear in his treatise De modo sarra
cenos extirpandi,165 in which he calls for increased missionary work 
among the "Tartars" in order to counter "Saracen" influence and to fur
ther the century-old dream of an anti-Muslim alliance between Christian 
Europe and the Mongols. His account is already of value as independent 
confirmation, apart from Muslim sources, of Ozbek Khan's conversion to 

163. Cf. Bihl and Moule, "Tria nova documenta," pp. 65-70; cf. Richard, La papaute, p. 96. 
164. Saraceni autem qui propriam legem makometi habent, sectam quamdam habent reli· 

giosam reputatam, cuius {ratres falsarios vocant (Bihl and Moule, p. 66); the editor notes that the 
term falsarios ought to be read falcharios, representing the term faqzr. 

165. Guillelmus Adae, "De modo sarracenos extirpandi," ed. Ch. Kohler, in Recueil des 
historiens des Croisades, Documents AmH,niens, t. II (Paris: Imprimerie Nationale, 1906), pp. 
521-555 [pp. 530-531 for the account of interest here]; cf. Richard, La Papaute, pp. 170ff.; 
Golubovich, Biblioteca, III, p. 180. 
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Islam; William does not mention the khan by name, but from the time in 
which he wrote, and from his description of the four "empires" of the 
"Tartars,"166 there is little doubt whom he has in mind. But beyond this, 
the account explicitly ascribes the conversion of this emperor of the 
"northern Tartars" to the influence of the same faqlrs mentioned by 
Friar Iohanca, described by William as "Saracen monks" sent to the 
khan of the Golden Horde by his Mamlllk ally. 

William's remarks follow his enumeration of the four Tartar empires. He 
laments that the emperor of the "northern" Tartars has recently become a 
close ally of the soldanus of "Babylonia," by which designation he clearly 
refers to the Mamlllk sultan as the leading ruler of the Muslim world; their 
alliance and cooperation, writes William, were specifically targeted against 
the two rulers' mutual enemy, the Tartar emperor of Persia (i.e., the 
Ilkhanids). The emperor of the northern Tartars, writes William, sends 
ambassadors and gifts to the soldanus, as well as slaves, and receives from 
the Mamluk sultan "Saracen facarii, that is, monks," and others of various 
kinds, in his realm; moreover, he writes, on account of these facarii sent by 
the sultan, the Tartar emperor "has lately, along with many other Tartars, 
become a most evil Saracen, an enemy and persecutor of Christians."167 

The identification of the Muslims responsible for the conversion of 
Ozbek Khan and the "perversion" of his people as "faqfrs" is repeated 
shortly after this, in a passage in which William complains bitterly about 
the Genoese merchants who out of greed, contrary to God and the 
Church, facilitate the contacts between the Tartar emperor and the 
Mamlllk sultan. Were it not for the skill and cooperation of the Genoese, 
he writes, the two rulers could not maintain their ties: the sultan would 
be unable to send "to the Tartar emperor the facarii, that is Saracen 
monks, and other envoys, in order to pervert him and his people," while 
the Tartar could not supply the sultan with slaves; "for indeed whatever 
these two, the Tartar and the sultan, want to send each other, the 
Genoese transport it in their ships and galleys."168 

The two writers thus agree in asserting the important role played by 

166. William describes these as the "first and greatest" in the east called "Catay;" the second 
in the north, called "Cazaria" (i.e., "Khazaria," the IIllls of Jochi); the third in the south, com
prising Persia; and the fourth in between the southern and the first, called" Doa vel Caydo" 
(i.e., the Chaghatay lilliS, assigned the names of the renowned rulers Duwa and Qaydu). 

167. "Sarracenos ejlls {acarios, id est monac/ws, et alios qllosclImqlle in SilO dominio recepit, 
pr()11lovet et tlletllr, per qllos tandem ipsemet, cllm mllitis aliis Tartaris, Sarracenlls pessimlls et 
Christianortlm inimiclIs et perseclltor est e{{ectlls" (p. 530). 

168. "lIas vera societates predicti dllo imperatores per se tractant et {innant, scientiblls et cooper· 
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these "Saracen monks," figures who must be understood as Sufis or 
dervishes, in spreading Islam in the Golden Horde. It is of course possi
ble that each writer may have overemphasized the role of the faqzrs in 
spreading Islam both at court and among the people in the Jochid ulus, 
perhaps regarding the dervishes as the counterparts of their own orders, 
Dominican or Franciscan, and thereby implicitly elevating their own 
communities' contributions as well. William, in particular, must have 
been thoroughly familiar with Sufi shaykhs and their followers through 
his extended residence in Iran and Anatolia; SultanTyah, in particular, 
was near a number of Sufi centers of the late thirteenth and early four
teenth centuries, from Suhravard and Sujas to GTlan and QazvTn, as well 
as ArdabTI, and it is not implausible to suggest that he overstated the 
strength of such faqzrs in the Golden Horde on the basis of their growing 
power in precisely the region in which he was posted. But it seems more 
likely that these accounts indeed reflect an awareness, in circles directly 
involved with proselytization among the Mongols and their subjects, that 
"Saracen monks" were among the primary bearers of Islam to the peoples 
of the Jochid ulus. 

The Conversion of Ozhek Khan in the 
Account of Otemish HajjI 

In the treatments of Ozbek Khan's accession and establishment of Islam 
considered above, we find a number of elements and themes echoed also 
in Otemish HajjI's work; what is most important to note about these 
sources, however, is that everyone of them was produced outside the world 
directly affected by Ozbek Khan's inclination to Islam. As "reliable" as they 
may be as historical sources, and as much as they reflect information and 
narratives stemming from the Jochid ulus itself, these accounts remain 
external sources; whether able, as "Islamic" sources, to applaud the exten
sion of the Islamic ummah to the Golden Horde, or inclined, as some 

anti bus Tanuensibus, sine quibus has col/igaciones inter se minime facere possent, nec soldanus ille 
Tartaro imperatori facarios, id est monachos sarracenos, et alios nuncios, ad pervertendum eum et 
suum populum, nec Tartarus soldano posset mittere pueros et hu;usmodi encenia pravitatis. 
Quicquid enim isti duo, videlicet Tartarus et soldanus, sibi mutuo volunt mittere, hoc Tanuenses 
transvehunt in suis navibus et galeis; et talis iniquitatis ministri et cooperatores effecti, exardescentes 
ad lucrum et ad pecunias iniantes, ad omne quod contra Deum et Ecclesiam est, et ad omnium 
Sarracenorum et Tartarorum crimina fautores et promotores se exhibent et actores" (p. 531). 
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Ilkhanid Persian sources, to highlight the savagery and treachery involved 
in the accession of a khan whose realm remained an enemy of the Ilkhanid 
dynasty down to its collapse, the accounts were nonetheless produced out
side the Inner Asian Mongol world and give an essentially external view. 

For an "internal" view we are in a far less fortunate position with regard 
to sources, for no written history of the Golden Horde reflecting an internal 
perspective appears until the fifteenth century at the earliest; and when 
such "internal" sources are produced, they come not from the centers of 
the Golden Horde itself, but from Central Asia, where they emerge first 
from Timurid, and later from Sh"ibanid Uzbek, patronage of Islamic his
toriographical endeavors. There is thus no indigenous historiographical 
tradition in the Jochid ulus; if something existed along these lines, no 
remnant or record of it has survived. What did exist in the way of "histori
cal" production was the body of oral tradition reflected in the historical 
works produced in Central Asia and Iran. These sources thus often pro
vide only dim reflections of the "historical" traditions preserved among 
the peoples of the Jochid ulus, but for an indigenous perspective they are 
all we have; moreover, for our particular focus on Islamization they are of 
signal importance, for they provide insight into the way "conversion" to 
Islam was portrayed and understood among the peoples and communities 
who owed their affiliation with the community of Islam to their (or their 
ancestors') status as constituents of the Golden Horde. 

Of the sources that provide important material, evidently based in part 
on oral tradition preserved among the peoples of the Jochid ulus (including 
those who moved into Central Asia beginning from the late fifteenth cen
tury), the most directly reflective of this oral material is the work of Otemish 
I:!aj jI, which we shall discuss below. At the same time, the Central Asian 
historiographical tradition of the Uzbek era clearly includes works (such as 
the seventeenth-century BaJ:zr al-asrar or the slightly later works of the Khlvan 
khan Abu'I-GhazI) which transmit reliable and authentic fragments of oral 
tradition from among peoples formerly part of the Golden Horde; unfortu
nately for our purposes, there is only minimal treatment in these works of 
the reign of Ozbek Khan or the process ofIslamization. 169 

From an earlier period, other examples of such sources include the 

169. Abo'I-Chiizl's account was noted above. The BahT al-asTaT (see Storey-Bregel', PL, II, 
pp. 1135-1138) is distinctive in making no mention ofOzbek Khan's conversion to Islam; on the 
contrary, it attributes his elevation to the throne to the fact that "he was distinguished above all 
other princes in the ulus of Jochi Khan" in jl1Stice and in "observance of the yasa and yosiln 
of the Lord of the World (kayhan-khidzv)" [i.e., Chingis Khan] (MS Tashkent, IVAN Uz, Inv. 
No. 1385,f. Illb). 
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early Timurid "history" of MuCIn ad-DIn NatanzI, the Muntakhab at
taviirzkh, which almost certainly reflects oral tradition from the Jochid 
ulus (and often in garbled form, the garbling as likely due to NatanzI's 
efforts to "historicize" his sources as to the oral sources themselves), and 
the more problematical Shajariit al-atriik, both discussed above. From 
the same era comes the Turkic Taviirzkh-i guzzdah-i nu~rat-niimah, which, 
however, contains nothing on the conversion of Ozbek Khan in its extant 
form. Between these works and the age of Abu'I-GhazI, however, we find 
an important though rarely utilized Turkic source on the history of the 
Jochid ulus that gives an elaborate legendary account of the conversion 
of Ozbek Khan; though this work, like that which ascribes Ozbek Khan's 
conversion to Sayyid Ata, is also of Central Asian provenance, its author 
traveled widely in the lands of the Jochid ulus and collected oral anec
dotes and tribal lore from among its inhabitants. The work thus provides 
a useful glimpse of early oral tradition about the Islamization of the 
Golden Horde, and its account of Ozbek Khan's conversion may serve as 
a convenient focus for exploring the figure of Baba Tiikles and the 
important assimilation of his roles as "bearer" of Islam, genealogical 
ancestor, and mythic progenitor. 

The Work of btemish IjajjI 

The work in question is the Tiirzkh-i Dust Sultiin, written by Otemish 
l:Ia j ji b. Mawlana DustT in Khorezm in the 1550s and dedicated to Dust 
Mubammad Khan l70 (d. 965/1557-1558) of the Khorezmian Uzbek 
"cArabshahid" dynasty. The work's chief value, as well as its major limi
tation, as a historical source, sterns from its author's reliance upon oral tra
dition; he writes, "The words and stories written in this work are not found 
in any daftar or chronicle; I have written all of them from what I have 
heard. And it is well known that most of the talk that one hears is a lie."171 

That the work of Otemish l:Iajji has not drawn more attention as a his
torical source, or as a valuable record of historical legends transmitted 

170. See on him Abl1'I-Ghazr, ed. Desmaisons, pp. 234-236 (text), 251-253 (tr.); he was a son 
of Buchugha Khan, whose father was Amrnak, who with his brothers Berke (or "Burge") and 
Abl1lak (all sons ofYadgar) headed the Jochid lineages which ruled in Khorezm after the Safavid 
occupation of 1510-1511. 

171. MS IVAN Uz 1552, ff. 37a-b; this introductory section of the text was published by 
BartoI'd in his "Otchet 0 komandirovke v Turkestan," Sochineniia, VIII, p. 165 (see below). 
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orally among the peoples of the Jochid ulus, has been due largely to the 
inaccessibility of the two known manuscript copies;l7Z in the absence of 
either manuscript, Otemish HajjI's work has been utilized primarily 
through the usually incomplete and often misunderstood paraphrases of 
the original work included in 'Abd al-Ghaffar Qi"ri"mI's eighteenth-century 
Ottoman Turkish historical work, the CUmdat al-akhbar, as further edited 
in the partial edition published by NajIb 'A~im. m The only complete copy 
of Otemish HajjI's work was owned by Zeki Velidi Togan,174 and evidently 
still remains in his private library; Togan apparently planned to publish the 
text,175 and at least two Turkish scholars have been able to consult the 
manuscript,176 but this copy remains, regrettably, essentially unavailable. 

172. The work of btemish HajjI is discussed, with full references, in Hofman, Turkish 
Literature, vol. VI, pp. 72-74. 

173. This redaction was published as a separately paginated supplement to the Turk Tarih 
Enciimeni Mecmuasl, 15-16 (1925-26); it includes only the sections of the work (a universal 
history) dealing with the Golden Horde and the Crimean khanate. It was apparently through 
Najib cA~im's publication that the Tarrkh-i Dilst Sultan was known to M. F. KoprUlU; d. his 
Turk edebiyatl tarihi (Istanbul, 1926), pp. 384-385. The unique manuscript of the CUmdat al-akhbar 
is preserved in Istanbul at the SUleymaniye Library, in the Esad Efendi collection, No. 2331; a 
print of a portion of the work from microfilm was kindly supplied to me by my colleague Uli 
Schamiloglu. In the case of the account of bzbek Khan's conversion, the manuscript's text 
shows virtually no divergences from the text published by Najib cAsim. cAbd al-Ghaffar's work, 
and in particular his version of the conversion narrative, are discussed more fully in Chapter 5. 

174. Cf. his "Vostochnyia rukopisi v Ferganskoi oblasti," ZVOlRAO, 22 (1915), pp. 303-320, 
where (p. 320) he provides the fullest-known description of the manuscript in question: it was 
dated 1019/1610-11, and comprised 75 folios, of which ff. 15b-46b correspond to the text pre
served in the Tashkent copy. See also his Tarihde usill (Istanbul: Ibrahim Horoz Baslmevi, 
1950), p. 241, and his Bugunku Turkili (Turkistan) ve yakm tarihi, Cilt I, Bah ve kuzey 
TUrkistan (Istanbul: Arkada~ Ibrahim Horoz ve Giiven Baslmevleri, 1942-1947), pp. 41-42, 
Il. 19, pp. 147-149; curiously, while noting elsewhere (p. 197) the appearance of "Baba TUklas" 
(sic) in the genealogies of Manghlt mirzas and his mention in a now-lost Yasavi hagiography 
(see Chapter 6, note 171), Togan apparently nowhere alludes to Baba TUkles' role in btemish 
HajjI's work. 

175. Cf. Cagatay Ulu~ay and Martin B. Dickson, "Unpublished Works of Prof. Z. V. Togan," 
Zeki Velidi Togan'a Armagan (Istanbul, 1950-1955), pp. xlvii-xlviii; cf. Nazmiye Togan, Isen
bike Ancanb, and Tuncer Baykara, "A. Zeki Velidi Togan'm Kendi Tasnifine Gore Mesai 
EvrakI," in Fen-Edebiyat Fakultesi Ara~tlrma Dergisi; Ord. Prof Dr. Ahmed Zeki Velidi Togan 
()zel SaYIsI, fasukull, sayl 13 (Erzurum: AtatUrk Oniversitesi Baslmevi, 1985), pp. 40,50. 

176. Mustafa Kafab used the manuscript in an article, "Cuci sUlalesi ve ~u'beleri," Tarih 
";nstitiisu Dergisi, I (1970), pp. 103-120, and in his study of the Golden Horde mentioned above 
(Altm Orda hanizgmm kUTUlu~ ve yukselig devirleri); cf. p. 82, where he refers to the passage on 
Ozbek Khan's conversion by "Baba Tokles," citing ff. 32a-34a of the Togan manuscript. Much 
earlier Abdiilkadir inan cited a portion of the same passage ("ff. 31-32" of the "unique, old manu
script in the hands of Ahmet Zeki Velidi Bey") as evidence of the presence of "Dede Korkut" at 
the court of bzbek Khan (see below, note no. [10] in the commentary to the translation in 
Appendix 2, on this question), in ""Kitab-I Dede Korkut" hakkmda," Turkiyat Mecmuasl, 1 
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As Togan noted,177 he acquired this copy in Orenburg from "Rizauddin 
Fakhruddinov," the famous Tatar writer, historian, and religious figure who 
died in 1936. Fakhrutdinov, who later served as the head of the Muslim 
Religious Board based in Ufa during the time of the most intense Soviet 
anti-religious campaign, was editor of a Tatar newspaper and journal pub
lished in Orenburg when Togan obtained the manuscript of btemish 
HajjI's work from him; he himself produced a number of important histori
cal and biographical works, and investigation of these may reveal how 
extensively, if at all, Fakhrutdinov may have cited or described the copy in 
question, but his works remain largely unpublished arid inaccessible. 178 

The other copy of btemish HajjI's work is preserved in the Institute 
of Oriental Studies in Tashkent, as part of a manuscript that also 
contains the oldest and best text of Abii'I-GhazI's Shaiarah-i tarakimah;179 
the manuscript also includes extensive genealogical and hagiographical 

(1925), pp. 213-219 (p. 215 on this passage), reprinted in his Makaleler ve lncelemeler (Ankara: 
Tiirk Tarih Kurumu Baslmevi, 1968), pp. 165-172 (p. 167 on this passage). 

177. Cf. "Vostochnyia rukopisi," p. 320. 
178. On this figure see the brief article of Mahmud Tahir, "Rizaeddin Fahreddin," Central 

Asian Survey, 8/1 (1989), pp. 111-115, and Mirkasi"ym Cosmanov [M. A. Usmanov], "Rizaetdin 
Fakhretdinev miras"i," in his Utkannan·kilachakka (Kazan: Tatarstan Kitap Nashriyat"i, 1990), 
pp. 51-70, and the same author's "Katlaul"i chorn"ing karsh"il"ikl"i vaki,le," Kazan utlari', 1984, No, 
I, pp. 142-157 (with the following article, by Anver Khayrullin, "Ca"limneng kul'yazma miras"i," 
pp, 157-164); the importance of Fakhruddinov's biographical compendium, entitled Athar, was 
highlighted by Edward Lazzerini, "The Revival of Islamic Culture," pp. 371-372, and the work 
was recently used by Hamid Algar, "Shaykh Zaynullah Rasulev, the Last Creat Naqshbandi 
Shaykh of the Volga-Urals Region," in Muslims in Central Asia: Expressions of Identity and 
Change, ed, Jo-ann Cross (Durham: Duke University Press, 1992), pp, 112-133, 

179. Abii'l-Chazl's work appears on ff. 65a-I06a, and was adopted as the basis for the text edi
tion; cf. A. N, Kononov, Rodoslovnaia turkmen: sochinenie Abu-I·Cazi Khana Khivinskogo 
(Moscow/Leningrad: Izd-vo AN SSSR, 1958), pp. 25-26. The manuscript was examined also by 
Ceorge Larry Penrose for his 1975 Ph,D, dissertation, "The Politics ofCenealogy: An Historical 
Analysis of Abu'l-Cazi's Shejere·i Terakima" (Indiana University; June 1975); cf. pp, 7,60-62, As 
Penrose noted, Kononov and other students of Abii'l-Chazl's work have neglected the passage 
that follows the text of the Shajarah·i tariikimah in this manuscript, giving a genealogy that 
stems from Oghuz Khan and concluding with the statement that the work-presumably not 
only the genealogy but Abii'l-Chazl's work as well, which is in the same hand-was copied "in 
1079, the year of the dog, on a Monday in the month of Rabl' I, in Mangq"ishlaq yurt" [i.e., on 
the 5th, 12th, 19th, or 26th of Rabl' I, corresponding to 13,20,27 August or 3 September 1668; 
this date is problematical, however, inasmuch as by the standard conversion, the year of the dog 
did not begin until a year and a half later, in Shawwal 1080/March 1670]. Penrose concludes 
from this that a copy of Abii'l-Chazl's work was made in 1079/1668 in Mang"ishlaq, with a "per
sonal" genealogy appended to it, and that the extant MS IVAN Uz Inv. No, 1552 probably repre
sents an eighteenth-century copy made from that 1079/1668 copy; Penrose was not concerned 
with btemish HajjI's history, but it is possible that this work was also included in the conjec
tured seventeenth-century manuscript. 
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material on YasavI Sufi saints,180 and all of these works appear to be 
written in the same hand. 181 The text of btemish I:IajjI's work in this 
manuscript is incomplete at the end, breaking off in the account of 
TokhtamYsh, but it nevertheless provides important material on the 
Jochid ulus down to the late fourteenth century- including naturally the 
period of Ozbek Khan. First described in 1889,182 this copy was studied, 
and excerpts from it were published, by Bartol'd,183 but aside from the 
brief catalogue description l84 from 1952 and a recent article by V. P. 
Iudin citing its account of the structure of the Golden Horde,185 the 
Tashkent copy has lain virtually unstudied for decades. I was able to tran
scribe portions of this manuscript during my trip to Tashkent in 
1983-1984; I examined the manuscript again in 1991, and a microfilm of 
the entire text of btemish I:IajjI's work, obtained following my initial trip, 

180. This material includes: ff. 24a-b, a nasab-niimah listing ancestors and descendants of 
Khoja Abmad YasavI; ff. 25b-35b (immediately preceding the text of btemish l:IajjT's work), a 
collection of tales about the YasavI saint l:Iaklm Ata (quite similar to those published by K. G. 
Zaleman, "Legenda pro Khakim-Ata," Izvestiia Imperatorskoi Akademii nauk, 9/2 [SPb., 1898], 
pp. 105-150); f. 60a, a genealogy of Sayyid Ata; and ff. 63b-64b and 1I0a-1I4b, further stories 
and prayers of l:Iaklm Ata. 

181. Pending the promised publication offacsimiles, it may be noted here that the hand of the 
Tashkent manuscript ofbtemish l:IajjI's work bears a close resemblance to the style of handwriting 
common in manuscripts provening from the Volga valley region in the eighteenth century, which 
remain little studied. These include, for instance, several copies of the Taviirzkh-i Bulghiirzyah, 
noted above, and a quite similar hand is found in the Turkic manuscript(s) discovered in Bashkiria 
and published by E. I. Fazylov (cf. "Un texte inedit en proto-<;agatay," Turcica 4 [1972], pp. 43-77 
[facsimiles pp. 47-54], and the manuscript published, but without indication of where it was 
found, in Fazylov's Fragmenty neizvestnogo starotiurkskogo pamiatnika [Tashkent: "Fan," 1970], 
facsimiles pp. 59-69); remarkably close, likewise, is the handwriting in the Messerschmidt manu
script of Abu'I-GhazI's Sha;arah-i Turk (now preserved in the Niedersachsische Staats- und 
Universitatsbibliothek in Gtittingen, d. Die Handschriften in Gottingen [Berlin: A. Bath, 1894; 
Verzeichnis der Handschriften im Preussischen Staate, I, Hannover, 3: Gtittingen], pp. 481-482, MS 
Turc. 22), copied in 112911717 in Tobol'sk in western Siberia. 

182. E. Kal', Persidskiia, arabskiia i tiurkskiia rukopisi Turkestanskoi Publichnoi Biblioteki 
(Tashkent: Tipografiia Okruzhnago Shtaba, 1889), pp. 51-54, No. 80; Kal' included in his 
description a brief excerpt from the text dealing with the composition of the work and its author. 
As noted in the later catalogue description (see below, note 184), Kal' wrongly concluded that the 
manuscript was copied in 107111660-1661, which date is in fact noted as the date of composition 
of Abu'I-GhazI's Sha;arah-i tariikimah. 

183. In his "Otchet 0 komandirovke v Turkestan," published originally in ZVOIRAO, 15 
(1904), pp. 226-232, and reprinted in his Sochineniia, VIII, pp. 164-169. 

184. A. A. Semenov, ed., SVR, I (Tashkent, 1952), p. 65, No. 148 (Inv. No. 1552IIII). 
185. V. P. Iudin, "Ordy: Belaia, siniaia, seraia, zolotaia ... ," in Kazakhstan, Sredniaia i 

Tsentral'naia Aziia v XVI-XVIII vv. (Alma-Ata, 1983), pp. 106-165; more recently btemish 
l:IajjI's work was utilized, through Iudin's article and Bartol'd's excerpts, by Thomas T. Allsen in 
"The Princes of the Left Hand," and the Tashkent manuscript itself was consulted by Vasary for 
his study of Berke's conversion (see note I). Publication of a facsimile and translation of this man-
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is available in the Central Asian Archives at Indiana University. 
btemish HajjI's work is, as noted, structured as a history of the Jochid 

ulus, but his treatment, especially of the origins of the Golden Horde, is 
naturally shaped by the interests of his patron, whose ShYbanid lineage is 
especially (and anachronistically) glorified in the account. According to 
his account,186 Sh"iban himself was one of three sons of Jochi distin
guished by special honors from Chingis Khan shortly before their grand
father's death: Chingis established three great territorial and tribal divi
sions within Jochi's realm, the account goes, comprising (1) the alti"n 
bosaghali" aq orda ("the White Horde of the Golden Threshold"), assigned 
to Say"in Khan (i.e., Batu); (2) the kurnus bosaghali" k8k orda ("the Blue 
Horde of the Silver Threshold"), assigned to Ichen (i.e., Orda); and (3) 
the bulat bosaghali" boz orda ("the Grey Horde of the Steel Threshold"), 
assigned to Sh·iban. btemish HajjI notes further that the descendants of 
Sh"iban, based on this early division, used to boast of their preeminence 
to the descendants of Toqay Temiir, a later (thirteenth) son of Jochi who 
was not thus distinguished by Chingis Khan, but who rivaled and gener
ally excelled the Sh·ibanids in actual status and influence during the dis
turbances in the Golden Horde which followed JanI Bek's murder. 

Aside from its Sh"ibanid bias, btemish HajjI's work is also marked by a 
more obvious feature worth noting here, inasmuch as it bears on our 
evaluation of the work's silence on a key aspect of later elaborated narra
tives of bzbek Khan's conversion, namely, the ancestral ties between the 
figure who converted bzbek Khan-Baba Tiikles-and the Mangh"it bek 
Edigii. The feature in question is the work's clear pro-Chingisid tone, 
and although such a tone is hardly distinctive in Central and Inner Asian 
historiography-since, after all, with the exception of the Timurid histor
ical tradition, most histories were commissioned by Chingisid khans- it 
stands in contrast to the often anti-Chingisid flavor of the later elabora
tions of Baba Tiikles' story. Despite its Chingisid bias, however, it appears 
that the history of btemish HajjI had only minimal circulation in Cen
tral Asia; it seems to have been better known in the Volga basin, as 
attested by 'Abd al-Ghaffar Q"ir·imI's use of it, but a century after btemish 
HajjI wrote in Khorezm, Abu'I-GhazI was evidently unaware of the work 
(he never mentions it) and lamented the lack of such historical literature. 

uscript, prepared by iudin, was announced by the Kazakh Academy of Sciences, in late i 990, as 
planned for the fourth quarter of 1991; this work has not yet appeared. [See the postscript to the 
Acknowledgments, pp. xii-xiv.] 

186. Tashkent MS, ff. 38a-b. 
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Otemish HajjI's account thus follows the familiar sequence of the 
khans of the Golden Horde, distinguished only by the originally oral char
acter of its information. The work treats the rule of Batu and Berke, pro
viding, as noted, an interesting conversion narrative for the latter khan. It 
follows the succession through Mongke Temur and Tode Mengu, revers
ing the proper sequence of their reigns, but devotes only a few lines to the 
former; the account of Tode Mengu, meanwhile, is taken up entirely by 
anecdotes, one a wonderfully comical story illustrating the khan's idiocy.187 
Otemish HajjI then provides only a summary treatment of Toqtogha's reign 
before dealing with Ozbek's accession and conversion. Ozbek is clearly a 
major figure for Otemish HajjI, with more than eight pages l88 devoted to 
his accession and conversion, out of a total of forty-seven pages consti
tuting the Tashkent manuscript whose account breaks off in the reign of 
Toqtam'ish; although it is not our focus here, we may add that the remain
der of the accessible portion of the work, covering the latter half of the 
fourteenth century, is especially deserving of study, since it contains oral 
traditions of particular importance for the obscure years between JanI 
Bek's death and the rise of Toqtam·ish. 

The account of Ozbek Khan's conversion in Otemish HajjI's work fol
lows his account of the khan's rise to power (MS, ff. 45b-4 7b), set during 
the end of his predecessor Toqtogha's reign. 189 This account is of special 
interest in judging the authority of the narratives preserved in Otemish 
HajjI's work: in several instances his account clearly reflects stories known 
otherwise only from the most reliable Mamlok and Iranian sources. 
Among the most striking cases is in the mention of Toqtogha's intention to 
have his son Il-basar succeed him, a plan thwarted by the son's death; this 
is known from Ibn Khaldun and Ibn Duqmaq, but is implied already by 
the earlier accounts of al-BirzalI (who does not name the son) and the 
Tarzkh-i Shaykh Uvays. That Toqtogha had a son named Il-basar l9o is men
tioned already by Banakan and other early sources-sources that Otemish 
HajjI quite plainly did not consult. Likewise, in the setting for the final 
elrama in which Ozbek seizes the throne, Otemish HajjI's account echoes 
the independent versions of QashanI and the Tarzkh-i Shaykh Uvays. 

187. Tashkent MS, ff. 43b-44b. 
188. Not counting the additional page (ff. 53a-b) discussing the fate of the golden tent-palace 

handed down from Ozbek and Janl Bek. 
189. The account of Ozbek's accession in Otemish HajjI's work is summarized in Kafah, 

"Cuci siilillesi," pp. 106-107, 110, citing ff. 27b-31 b of Tog an's manuscript. 
190. See OIl him Pelliol, Notes SIlT I'histoiTe, pp. 71-72; Spuler, Die Co/delle Horde, p. 79, nn. 

7-8; Colubovich, Bib/ioteca, III, pp. l70-l71. 
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It is remarkable to find these narrative elements preserved in the oral 
tradition upon which btemish HajjI drew for his account. In fact, his ver
sion is much more "complete," which would seem to suggest that the 
Mamlilk and Ilkhanid sources knew only abbreviated echoes of similar 
narratives, or else heavily "edited" fuller versions available to them; in 
any case, it seems unlikely that the richer detail of btemish HajjI's 
account should be attributed to his own invention or elaboration, rather 
than to the richness of his oral sources, since for this to be so we would 
have to assume that btemish HajjI consulted some of these Mamlilk 
chronicles or Iranian histories-which though not impossible is certainly 
more unlikely than the conclusion that he is recording authentic oral tra
dition about these events. This conclusion, in turn, reinforces the notion 
that the conversion narrative that btemish HajjI reports also reflects 
authentic oral tradition from the Jochid ulus that was preserved and trans
mitted virtually from the time of the events they were intended to reflect. 
The Mamlilk and Persian sources thus attest to the circulation, in the 
early fourteenth century, of narrative accounts about bzbek's accession, 
while btemish HajjI's account confirms that quite similar accounts must 
have been circulating in oral form still in the mid-sixteenth century; with 
this in mind we are justified in assuming that btemish HajjI's conversion 
narrative reflects traditions of comparable antiquity. 

Despite the striking convergence of some elements in btemish HajjI's 
narrative with accounts of earlier but more distant sources, one glaring dis
crepancy must be noted. Nowhere in btemish HajjI's account does the 
name of the figure ascribed in earlier sources the central role in bzbek 
Khan's succession, and often in his conversion as well, appear: Qutlugh 
Temi.ir does not figure in the narrative in any way, not even at junctures 
where his role was, according to the earlier sources, pivotal (e.g., seeking 
support through Bayal"in, the struggle with the amzrs). Instead we find the 
names of two chief supporters of bzbek Khan among the beks, and the 
most likely conclusion to draw from this is that the narratives preserved in 
btemish HajjI's work represent traditions passed down within the tribal 
groups, or families, who celebrated these two amzrs' support for bzbek 
Khan well after Qutlugh Temi.ir was forgotten. Indeed, Qutlugh Temi.ir
so prominent in many earlier accounts and likewise so prominent in his 
own time as governor of Khorezm (where btemish HajjI's work was pro
duced)-ceases to play any part in the histories of bzbek Khan transmitted 
within the oral and written historical tradition of Central Asia. 

At any rate, btemish HajjI's account runs as follows. The khan Toqtogha 
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("Tugtaghah") had killed off all his relatives, seeking to ensure that his 
son Il-basarl91 would succeed him; but as he neared the end of his life 
and his son died before him, the khan came to regret bitterly his annihi
lation of his relatives. Then his wife Bayalln,192 who had been the wife of 
Togtogha's brother Tughrul [sic], revealed to him that she had secretly 
sent off her son bzbek to the mountain of the Cherkes193 to ensure his 
survival. The dying khan was overjoyed, and sent a large force with two of 
his trusted beks, Astay of the Q·iyat tribe,194 and Alatay of the STjut tribe, 
to bring Ozbek back to assume the throne. 

After these amfrs had gone to fetch bzbek Khan, however, Togtogha 
died, and his counselor (atahq) Bajir Tug Bugha 195 proclaimed himself 
khan and succeeded in winning support from many princes and beks and 
nokers. btemish I:Iajjl ascribes his assumption of the throne, despite his 

191. In the MS, il b.syiir, the same form appearing in 'Abd al-Ghaffar's Ottoman version; the 
latter work also specifies (p. 32), without indicating a source, that this "II-bisyar" was Toqtogha's 
son by "a daughter of the khan of Khitay," but Otemish I:IajjT makes no mention of this. 

192. Otemish I;IajjT always refers to her as "KeiTn BayaITn"; i.e., "the bride Bayalln"; here 
again 'Abd al-Ghaffar (p. 32) "supplements" Otemish I;Iajjl's account from an unidentified 
source, noting that BayalTn was among the daughters of the "saliitin-i Chaghatiiy." 

193. There may be an echo here of a hero's "protective abandonment" by his mother, often 
on a mountain; the theme, as discussed in Chapters 6 and 7, recurs in many legends of origin, 
including the epic cycle in which Baba TUkles figures. Interestingly, the nineteenth-century his
tory of Mu'nis identifies the amir "Naghday" as Toqtogha's governor of the Cherkes before he 
befriended Ozbek (cf. Bregel, "Tribal Tradition," p. 369). 

194. Bartol'd ("Otchet," in Sochineniia, VIII, p. 168) transcribed this figure's name as "Kat-Astai," 
on the basis of the same manuscript, but the reading "Qlyat" is clear; he is named also in the 
Turkic work of Qadir 'AIT Bek JalayirT , from the early seventeenth century, as discussed below 
(note 203). A descendant of "Qlyat Astay Bek" is named in the Turkic Taviirikh-i guzidah-i 
nU$rat·niimah, written in Mawarannahr at the beginning of the sixteenth century for (or by) 
Muhammad ShlbanT Khan, among the supporters of the latter's grandfather Abil'I-Khayr Khan 
during his rise to power around 1430; cf. the facsimile of the British Museum manuscript (Or. 
3222) published by A. M. Akramov, Tavarikh·i guzida-Nu$rat.niime [sic] (Tashkent: Fan, 1967), 
p. 266 (f. 119a), where the descendant's name appears as "Bildanjar Bek," and the Russian trans
lation (by V. P. Iudin) of portions of this work published in Materialy po istorii kazakhskikh 
klzanstv XV-XVIII vekov (Izvlecheniia iz persidskikh i tiurkskikh sochinenii) (Alma-Ata: Nauka, 
1969), p. 16 (based on another manuscript, with the form "Buzanjar Bek;" Iudin transcribes the 
ancestor's name as "Isatay"). The same passage (giving the forms "Turan Dzhar Bek" [an under
standable misreading] and "Gkiiat Asstai") appears in I. Berezin, tr., Sheibaniada, istoriia 
11longola-tiurkav (Kazan', 1849; Biblioteka vostochnykh istorikov, t. I), p. liv. l:lafi~-i Abril (Tiz II, 
pp. 140Jtr.j, 244 [text]) mentions a certain "Aq Buqa" of the Qlyat "bone" as Ozbek's envoy 
sent to Oljeyti.i in 715/1315 to handle the affair of the fugitive Chaghatayid prince Baba Oghul's 
raids in Khorezm; the Qlyat envoy is portrayed as reprimanding one of Oljeyti.i's vassals on his 
lax observance of the yasaq and yasun. 

195. This figure also appears in the work of Qadir 'AIT Bek JalayirT from the early seventeenth 
century, as discussed below (note 203); the form of his name as preserved in that later source 
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status as a "commoner" (qara kishi), to the "suggestion" (vasvasah) of Satan, 
and indeed makes much of the indignity of such a qara kishi becoming 
khan (and taking BayalIn and the late khan's other women as well), but 
in fact his account may suggest another reason for the evident hostility 
toward Bajir Tug Bugha in the narrative tradition Otemish I:Iajji trans
mits, by noting that this usurper was of the Uyghur "clan" (iiyghiir 
iimaqh). Although Otemish I:Iajji treats the designation "Uyghur" as a 
sign of tribal affiliation,196 as it certainly was by his time, the identifi
cation of this figure as an Uyghur may well reflect narratives in which the 
designation "Uyghur" implied "Buddhist"197 and in which, as the previ
ous khan's "infidel" counselor, Bajir Tug Bugha served as a convenient 
villain for an account of Ozbek Khan's rise to power-a rise that by most 
other accounts looks itself like a wrongful usurpation. We may thus see 
personified in the figure of Bajir Tug Bt1gha the strong opposition to 
Ozbek among powerful amirs in the Jochid uius, and the inevitable nar
rative portrayal of this opposition as rooted in religious a~tagonisms; by 
Otemish Hajji's day, of course, emphasizing the "Uyghur" nature of 
Ozbek Khan's opposition would hardly have conveyed any sense of reli
gious antagonism or the Uyghur's identification with Buddhism, and it 
was thus only natural for Otemish Hajji, writing for a Chingisid audi
ence, to stress the usurper's non-Chingisid character: 

In any event, Ozbek had the support of the two beks whom Togtogha 
had sent to fetch him, and presumably their army as well, thus setting the 
stage for the climactic confrontation. Here, as Otemish Hajji tells the 
tale, we find clear echoes of the accounts in Persian sources in which 
some kind of feast or celebration or assembly is the setting for the deci
sive blow whereby Ozbek Khan seizes power, as well as a possible excul
patory tale in which accounts of Ozbek Khan's assassination of a rival are 
justified by the rival's plot to do the same to Ozbek. In Otemish HajjI's 
account, the setting appears to be the funeral feast for the deceased khan 

("Bachqir-Tiiqbflgha") suggests an echo of Bashkir "ethnic" affiliation, but Otemish BajjI's 
work carries no such implication. 

196. In addition to using the term umiiq, he stresses that Bajir Tiiq Biigha's "tribe" was "a 
mighty people" (qawmu-qabilasi" [sic] kop-kul!/uk e/ erdi). 

197. Such may still have been the case in the early fifteenth century, a century and a half 
before Otemish l:IajjI wrote, when MuCIn ad-DIn Natanzi produced his history, for he largely 
repeats RashId ad-Din's account of the enmity between Toqtogha and Noghay as rooted in the 
mistreatment of Noghay's Muslim daughter by the "Uyghur" son of a Qonghrat amlr favored by 
Toqtogha (NatanzI, Muntakhab, ed. Aubin, p. 77); he evidently did not feel compelled to 
explain what "Uyghur" meant in this context. 
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Togtogha; he describes what he calls a "Qalmag" custom, noting that 
"when one of their rulers or great men died, they would come in groups 
with their tribes and conduct the mourning (yas, for Arabic ya~s), crying 
out 'jaw jaw' three times; in the Ulugh Tagh,198 that same custom still 
existed among them." For this funeral, however, Bajir Tug Bugha had 
arranged with his beks to destroy Ozbek and his supporters when he gave 
the signal, by waving his hand, after only two cries of mourning. 

One morning before dawn, the story goes, Ozbek and his beks were on 
the move when a man wielding a lasso (uqruq) rode up from behind his 
party and passed it; when he shouted out, "Say jaw and say je!"199 the first 
time, no one paid attention, but when he did it again, the Q'iyat Astay 
became curious and rode after him. The man 200 told him, 

Bajir Tug Bugha has joined with his beks and agreed that when 
you come to the gate of the orda, after saying "jaw jaw" twice in 
mourning, he will wave his hand for you to be destroyed. If you do 
not wave your hand and move against him after saying "jaw" one 
time, you would all perish; this was the point of what I said to you. 

Astay conveyed this warning, and Ozbek's party agreed to act: 

The next morning they arrived at the place where the orda was; 
Bajir Tug Bugha was in the orda seated upon the throne, and his 

198. Evidently the place name, for the mountains in central Kazakhstan between the Aral Sea 
and the Irtysh, is intended here, rather than a generic "great mountains." As noted below, oral 
tradition from the Dasht-i Qipchaq recorded in the sixteenth century places the tomb of Jochi in 
the Ulugh Tagh. 

199. The latter form is spelled simply ;fm-ha. 
200. He gives his name as "Sanggsiln," telling Astay "You will understand it as 'Srmggilsiln';" 

there is apparently a play on words here, perhaps signaled by the optative ending -sun attached 
to two hypothetical verb stems sang- and sungu- , but the forms as implied by the spelling in the 
text yield no suitable explanation. Iudin (Chingiz-name, p. 104) translates the passage as "My 
name is Sangusun [he writes the name thus, without comment], you will understand the rest, 
"but the text's "silnggilsiln" is orthographically peculiar if indeed a possessive version of "song" 
(i.e., "the end of it") is intended. Curiously, 'Abd al-Ghaffar QirimI (printed version, pp. 33-34) 
gives his name as "SanggilysIn," and says that he was a Qonghrat bahadur who served the 
Chingisid dynasty; his source for this addition to btemish HajjI's account is unclear, but despite 
'Abd al-Ghaffar's evident misunderstanding of much terminology in the text, it is of course not 
impossible that he had access to a copy of btemish HajjI's work fuller than the text in the 
Tashkent manuscript. In any case, the form he gives for this figure's name recalls the form of 
"SanqllY" cited by RashId ad-DIn as the name of one of three important amlrs who deserted 
Noghay in his final battle with Toqtogha (cf. Boyle, Successors, p. 127). 
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beks and nokers had surrounded the gate. These [supporters of 
Ozbek] came and stopped at the gate; and after they had per
formed the mourning by saying "jaw jaw" one time, they shouted 
"je" and rushed upon Bajir Tug Bugha. Before he could rise from 
the throne, Astay reached him and struck at his neck; and his 
head fell one step away. 

Ozbek's supporter "Alatay" [sic] "speared it with a dagger201 and raised 
it high," and warned those present not to move from their places; and 
indeed "everyone became still and remained seated, and after that 
they took the head off to the qoruq,"202 proclaiming that by this act no 
"commoner" should ever be made khan again (qara kish'i khan bolmaq 
mundi'n kesilsiin). Having thus slain Bajir Tug Bugha, the beks raised 
Ozbek Khan to the throne; and there follows a brief account (ff. 47b-48a) 
of how Ozbek Khan, angered by the support given to the "commoner" 
Bajir Tug Bugha, summoned "the princes [descended from] the 17 sons 
ofYujI (i.e., Jochi) Khan born from another mother" and angrily rebuked 
them for supporting a qara kishl; in retribution Ozbek Khan gave them 
and their peoples over to his chief supporters in the struggle with Bajir 
Tug Bugha, namely, the Q'iyat Astay and the SIjnt Alatay.203 

201. The term here, buydah, is explained in cAbd al-Ghaffar's vers'ion only as "a knife called 
buydah," as is deducible from the context; I have not found the term in standard dictionaries for 
Chaghatay Turkic, but Radlov (Opyt slovaria tiurkskikh narechii [SPb. 1893-1911; repr. 
Moscow, 1963] IV, col. 1801) lists the term buida as Qazaq and cites the phrase "buida 
p(j)shaq" (i.e., "buida-knife") with the meaning "Qoqandian knife." 

202. The phrase here is unfortunately unclear, and seems again to indicate that the copyist 
did not understand the passage; cAbd al-Ghaffar's Ottoman version is of little help here (publ., 
pp. 33-35, esp. 34 on this passage), for it is heavily abbreviated, and the author appears not to 
have understood the passage in question either, for at this point his version says only that Alatay 
"speared the head and threw it outside"! The passage in Otemish !:IajjI's work appears to read 
"bu basni' qurqur I qudqur I qurqud-ga kedhdurap." The latter term I have understood as a pecu
liar spelling for the verb kezdilr-, a causative form meaning "to convey," rather than as a 
causative formed from the archaic form of the stem kiy-, "to wear," since such a reading allows 
no plausible interpretation. As to the term spelled q.w.rld.q.w.rld, the place to which the 
usurper's head was taken, there appears to be no reasonable reading outside of assuming, yet 
again, that the spelling masks the word qoruq, a term discussed more fully below, which the 
copyist was not certain how to interpret. A possible emendation in the present context would be 
quduq, "well," but it is difficult to imagine that the copyist and cAbd al-Ghaffar would have 
found such a common term incomprehensible. Reading the term as qoruq presents the difficulty 
of having the head of the "commoner" portrayed as having usurped the throne taken to the 
sacred royal burial ground; but Bajir Tiiq Biigha had taken the throne as khan, according to the 
account, and so may have been regarded, in the logic of the original narrative, as entitled to bur
ial there. ludin's interpretation is discussed in Appendix 2. 

203. Aside from the parallel account in cAbd al-Ghaffar Q'ir'imI's history, clearly derived from 
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The Conversion Narrative 

The account of special interest here, dealing with the conversion of 
Ozbek Khan, begins immediately after this story of this khan's rise to 
power and the consolidation of his rule; the account,z04 summarized 
below, portrays the "interruption" of a court ceremony enjoyed by Ozbek 
Khan, occasioned by the arrival of four Muslims-Baba Tlikles among 
them-as the setting for a dramatic contest proving the superiority of 
Islam over the prevailing "pagan" religion of the Jochid ulus. The text, 
from the Tashkent manuscript, and a full translation, with philological 
notes, are provided in Appendixes 1 and 2. It should be noted here that a 
number of uncertainties remain in the reading and interpretation of the 
text, and these are analyzed in the notes to the translation, together with 
my arguments on how I have understood the narrative. 

The account begins thus: "The cause of Ozbek Khan's conversion to 
Islam was [that] inspiration came from God most high to four saints 
[vall] from among the saints of that age: 'Go and summon Ozbek to 
Islam.' And by the command of God most high they came to the door of 
Ozbek Khan and sat outside his royal reserve" [qOnL]. The arrival of these 
Muslim holy men at Ozbek Khan's court was blamed for spoiling a cere
mony conducted by the khan's religious counselors. The ceremony is 
described in such a way as to leave little doubt that the "historical core" 

btemish l;IajjI's, these three central characters in the story of bzbek Khan's accession-Qryat 
Astay, Srjut Alatay, and the villain Bajir Tuq Bugha-appear in the same role only in the work 
of Qadir cAlr Bek Jalayirl from the beginning of the seventeenth century (see Chapter 5). In dis
cussing the descendant of Qryat "Isatay" named in the Tavarzkh·i guzzdah-i nU$rat-namah, Iudin 
notes (Materialy po istorii kazakhskikh khanstv, p. 493, n. 8) that Qadir cAlI Bek's work identifies 
"Isatay" IAstay as the figure who installed bzbek Khan on the throne. Iudin cites ff. 60a-b of a 
manuscript of the latter source, but provides no information on the copy he consulted; and the 
text of Jalayirr's work published by Berezin (Sbomik letopisei. Tatarskii tekst [Kazan, 1854; 
Biblioteka vostochnykh istorikov, t. II, ch. I) does not include such a passage (the text is clearly 
corrupt, however, at the place where bzbek's accession should be recounted, p. 155 of Berezin's 
edition, although "Bachqlr Tuq-bugha" does appear here just before the evident break in the 
text). A recent transcription of JalayirI's work, based upon both Berezin's text and the "Barudin" 
manuscript discovered in 1922, clarifies the situation, confirming that this early seventeenth
century source in effect summarizes the account of bzbek Khan's accession known from btem
ish l;Iajjr's work (R. C. Syzdykova, lazyk "Zhami'at-tauarikh" Zhalairi [Alma-Ata; Nauka, 1989], 
p. 228); according to this version (which omits the plotting and the dramatic confrontation), 
"Q'jyat Istay" and "lin iut [sic] Alatay" went to Iran[!], brought back bzbek the son of "Tagrilcl" 
[sic], and made him khan, killing the usurper "Bacqrr Toqbuga." It is difficult to judge whether 
this reflects actual use of btemish l;IajjI's work by Jalayirr , or simply the latter writer's access to 
a similar stock of oral tradition. 

204. MS IVAN Uz 1552, ff. 48a-49b; the text is given in Appendix 1. 
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of this part of the narrative must have described a ritual conducted by the 
khan's shamans and reasonably well attested from accounts at other 
Mongol courts; the setting for the ceremony allows us to specify further 
that what is echoed in the description may have been a libation ritual in 
honor of the khan's royal ancestors, for the setting appears to be a sacred 
royal burial ground, also well attested as a feature of Mongol royal prac
tice. The esteem of the khan for his shamans is affirmed in the account: he 
"considered all his sorcerers and diviners as his shaykhs, and, seating them 
at his side, he paid them great respect and honor." 

When the ceremony is spoiled, however, the stage is set for the 
religious confrontation. When the khan asked why the ceremony had 
failed, 

His shaykhs said, "Probably a Muhammadan has come near, and 
this is his sign." The Khan commanded, "Go and look beyond the 
royal reserve, and if there is a Muhammadan there, bring him." 
When the servants went out and investigated beyond the royal 
reserve, they saw that outside the royal reserve four persons of a 
different appearance were seated with their heads cast down. The 
servants said, "What kind of people are you?" They said, "Take us 
into the Khan's presence;" and they brought them there. The 
Khan's gaze settled upon them; and because God most high illu
minated the Khan's heart with the light of guidance, an attraction 
and affection appeared in his heart toward these whom he saw. 
He asked, "What kind of people are you, and on what business 
have you come?" They said, "We are Muhammadans, and we 
have come by the command of God most high in order to make 
you a Muslim." 

At this moment the Khan's shaykhs cried out saying, "These 
are bad people; one should kill them rather than speak with 
them." The Khan said, "Why would I kill them? I am a padshah; 
I have no cause for alarm from any of you. Whoever's religion 
may be true, I will be with him; if their religion is not true, why 
was your work today confounded and left without effect? So 
debate with one another; whoever among you has the religion 
that is true, I will follow him." 

These two parties fell into discussion with one another, and 
together made much turmoil and contention. At last they gave him 
their decision: they would dig two oven-pits (tanilr) and fire up each 
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one with ten cartloads of tamarisk (siiksiik) wood; one person from 
among the sorcerers would enter one oven, and one person from 
among these saints would enter the other oven. "Whoever emerges 
without being burned, his religion will be true," they resolved. 

They prepared the ovens on the following morning, and the four Muslim 
saints discussed among themselves which of them should enter the fire. 

These saints [Caz1zliir] were solicitous for one another, saying 
"Which of us shall go in?" One of them was called Baba Tukles, 
because all of his limbs were covered with body hair [tiik]. He 
said, "Give me permission; let me go in. You fix your attention on 
me." The other saints recited the fatibah on his behalf. Then that 
Baba said, "Prepare armor [jfba] for me;" and when they had pre
pared the armor, he put it on over his bare flesh. 

Thus donning what was evidently a chain-mail cuirass, Baba Tukles 
began to walk toward the oven-pit, reciting the Sufi dhikr and exhibit
ing one clear sign of his spiritual fervor: "They say that the Baba's body 
hair stood straight up and came out through the eyelets of the armor; 
everyone saw this phenomenon." 

Baba Tukles then entered the oven; "and they brought the flesh of a 
sheep and hung it over the oven, and fastened its opening." At this point 
the narrative shifts its focus briefly to the "pagan sorcerers," who grabbed 
one of their fellows and cast him into the oven assigned to them; when 
the khan and the assembled people saw that this unfortunate sorcerer was 
immediately consumed, "their hearts turned away from the infidel reli
gion and inclined to the Muslim way." Meanwhile, Baba Tukles' voice 
could be heard, still reciting the dhikr: 

And the voice of the Baba uttering his recitation came uninter
ruptedly out of the other oven. When it was presumed that the 
sheep's flesh was fully cooked, they opened the mouth of the 
oven; and the Baba, wiping the sweat from his blessed face, came 
out of the oven, saying "Why did you hurry? If you had held off 
for a time, my business would have been finished." They saw that 
the armor was glowing red hot, but by the power of God most 
high not a hair of the Baba's body was burned. When all the peo
ple, beginning with the Khan, saw this situation, they at once 
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grasped hold of the hems of the shaykhs' garments and became 
Muslims; praise be to God for the religion of Islam! 

The account then closes with, in effect, a summary of the Golden Horde's 
religious history: 

The Ozbek nation205 had become Muslim in the time of Berke 
Khan, but after him they apostatized and became infidels. But 
the great Ozbek Khan became a Muslim, and since then the 
Islam of the Ozbek nation has not wavered. 

The account of Otemish HajjI is quite rich, and offers a number of impor
tant religious counterpoints that, by highlighting the religious tension of the 
narrative, underscore the pivotal role and sacral function of Baba Ttikles, 
whose "career" in later tradition must be understood as rooted in the richness 
of this "original" account. The setting of the account and its structure require 
further consideration of several aspects of the pre-Islamic religious practice 
characteristic of the Mongol courts in the thirteenth and fourteenth centuries; 
these aspects appear often in the account only in evocations that in effect 
mark a "code" signaling a complex of pre-Islamic religious conceptions and 
practices. It is to these that we turn in Chapters 3 and 4: 

205. The phrase rendered here as "Ozbek nation" is "Ozbek tii'ifa-sr," which may also be 
understood as "the people of Ozbek"; while the term "nation" cannot be understood in a mod
ern sense, of course, the distinction between the "appellative" construction in "Ozbek nation" 
and the "possessive" construction in "people of Ozbek" is artificial, violating not only the signifi
cant linguistic ambiguity, but conceptions of communal identity proper to the context as well. 



3 

Conversion Narrative and Religious 
Meaning, I: The Setting 

To understand the widespread currency and evident popularity of tales 
about Baba Tukles and his role in Islamization and/or "nation-forming" 
in subsequent centuries, we must understand why and how he, as a narra
tive figure, and the narratives about him, captured the imagination of 
earlier generations: if we assume that the status of Baba Tukles from the 
sixteenth century on, when we begin to find his story and his personality 
evoked in various historical, genealogical, and eventually mythic venues, 
was naturally dependent upon the currency and popularity of an earlier 
stratum of narratives focused on his activity in the Jochid u/us, how then 
are we to account for the particular resonance he and his story held 
during the fourteenth and fifteenth centuries, when his reputation and 
image must have begun to coalesce? To a degree the answer is simple, 
and its obviousness is indeed part of our argument: Baba Tukles was 
important because he was credited with bringing Islam. But it was the 
way he brought Islam, or more precisely the way his bringing of Islam 
was recounted in narrative tradition, that ultimately must explain the spe
cial resonance of Baba Tukles for later generations; this is why we must 
consider carefully the earliest form we have of the narrative tradition sur
rounding him, and the wealth of religious themes conflated in it. 

Our consideration will necessarily lead us far afield as we seek parallels 
to the themes and fragments of themes evoked, often by only a single 
word or phrase, in btemish I:Iajjl's account; but these themes-some of 
which survived, some of which fell into obscurity-provided the essential 
narrative affirmations of Baba Tukles' sanctity and sacred power in bring
ing Islam to the Golden Horde without which his survival as a dynamic 



160 Islamization and Native Religion 

and "productive" character would have been unlikely. This, at least, is 
the assumption underlying the explorations here and in Chapter 4; for 
we must try to understand what it was about Baba Tiikles and the way his 
story was told that ensured his enduring significance in Islamic Inner Asia 
through six centuries. To do so we must begin with all the riches, some 
more evident than others, to be mined from Otemish l:Iajjr's narrative. 

Story, History, and Religious Meaning in 
Conversion Narrative 

In light of the echoes, in Otemish l:IajjI's account of Ozbek Khan's acces
sion to the throne, of historical events known from much earlier sources, 
it would not be entirely inappropriate to seek some "historical core" in 
his account of Ozbek Khan's conversion; it is, however, less relevant for 
our purposes, since what we are concerned with is not the extent to 
which certain narratives reflect "historical reality," but the way in which 
those narratives were constructed and transmitted, building upon earlier 
accounts and inspiring later narrative transformations. In general, as 
noted above, the accounts of Ozbek Khan's conversion found in Otemish 
l:Iajjr's work and those preserved in Central Asian narratives of Sayyid 
Ata-which place his conversion several years after his accession to the 
throne-are at variance with the weight of historical evidence from near
contemporary sources, which in one way or another link Ozbek Khan's 
acceptance of Islam with his seizure of power in the ]ochid ulus. But this 
divergence from more historically reliable sources-all of which were 
produced outside the world directly affected by Ozbek Khan's conver
sion-should not deter us from appreciating the value of later accounts 
such as those of Otemish l:Iajjr, which reflect indigenous oral traditions 
circulated among communities more immediately concerned with the 
impact of that conversion on their own lives. 

It would be easy to deride the account of Otemish l:Iajjr as fantastic 
and ahistorical, and on that basis to decide that it should be disregarded in 
attempting to understand Islamization in the ]ochid ulus. This approach, 
however, not only ignore~ the enormous popularity, for more than six cen
turies, of the traditions first reflected in Otemish l:IajjI's narrative, but fun
damentally misses the mark with regard to the meaning of those traditions. 

Underlying the supposition that some "historical core" underlies a "leg-
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endary" account such as that of Otemish HajjI is the assumption that 
individuals and communities are inclined to organize and remember their 
experience first and foremost as history. It would then be natural to suppose 
that an early, "reliable" narrative account was produced by "eyewitnesses," 
only to be distorted by later generations. The assumption here is quite the 
opposite: namely, that important events in communal and individual life 
were more likely to be structured in memory and in narrative with essen
tially religious language, suitable to "sacred" values, and that the religious 
language in question naturally included a wide range of latent styles of dis
course, from the mythic to the dogmatic; the narratives usually developed 
within several of these styles, but often tended to become less multivalent 
in the course of their development (as we will see in Chapter 5). 

Far from representing a "distortion" of the sober eyewitness narratives 
that historians might like individuals to produce and communities to pre
serve, the later narratives, at least in the literary forms in which we gain 
access to them, often show signs of an attempt to "historicize" them. That 
is, the historians and writers who made use of oral material were often 
uncomfortable with its multivalent character, and often with the essentially 
religious nature of its language, and so sought to "demythologize" it in the 
hopes of distilling a kernel of "historical" truth; such an approach, after all, 
has predominated in most modern scholarly treatments of the later narrative 
traditions that echo btemish HajjI's account, as we will consider below. It is 
our assumption here, however, that the hearers and transmitters of the oral 
narratives that underlay our sources were rarely interested in what passes 
today for "historical" truth, but sought to express their vision of human and 
communal truths with the religiously charged language at their disposal. 
We ought to analyze these sources with this in mind. 

In this case we must simply accept that, as in similar circumstances in 
other communities, in constructing narratives expressive of the religious 
anel political meaning of Ozbek Khan's conversion to Islam both in his 
time and among his subjects' descendants, the raw materials for such nar
ratives were not "historical events" as conceived by historians, but rather 
other, earlier narratives, widely circulated and adapted as circumstances 
required. In particular, such narratives or narrative themes as we will 
consider below had been applied to earlier social and religious tensions 
evident to communities that were more or less acquainted with the chief 
"foreign" -Muslim or Inner Asian, as the case may be-tradition that 
confronted them, and were therefore suitable for adaptation to express not 
"what happened," but "what must have happened." In other words, who-
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ever may have put together the narrative reflected in Otemish I:IajjI's "his
tory" was working not with chronicles or accounts recorded for "histori
cal" purposes as in the Islamic historiographical tradition that prevailed in 
Ilkhanid Iran, but with narratives that, though developed in response to 
historical events, were designed to make those events meaningful to a 
quite different audience; they thus adapted or evoked stories, episodic nar
ratives, and "floating" themes that were well known to their audience
and therefore accessible and meaningful to them-precisely because they 
were not "original" tales descriptive of "new" events, but were rather re
flective and evocative of fundamental verities or of conditions deemed 
normative or universal, conditions that provided the basis for making sense 
out of the Islamization of the Golden Horde under Ozbek Khan. 

We are thus not so much concerned with the extent to which the narra
tive elements in Otemish I:IajjT's conversion narrative "accurately" reflect 
historical events or practices; in some cases they may, but this is not 
the point, nor, certainly, is it the chief contribution our narrative has to 
offer. Rather, we will assume that the themes evoked in the narrative 
reflect religious counterpoints in the meeting of Islam and indigenous 
traditions, not "as they were," but as they were imagined among later gener
ations. It is in light of this assumption that we may fully explore the 
religious meaning provided by the conversion narrative for Islamic, or 
Islamizing, communities in Inner Asia, without being inordinately trou
bled by the lack of historical evidence on the links between themes that 
are clearly conflated in the narrative; the narrative evidence is in most 
cases quite decisive. In the final analysis, even though we may find signs 
of the "practical" encounter of Islam and indigenous traditions, our chief 
concern is with the narrative response to that encounter. We want to know 
how the communities most directly affected by the simultaneous con
frontation and assimilation of the two traditions talked about the process 
and made sense out of it, using discursive patterns drawn from both tra
ditions; this, after all, was a substantial, though too little appreciated, 
aspect of the "practical" encounter of Islamic and Inner Asian traditions, 
with quite real historical consequences. 

In seeking the narrative elements (rather than the "historical facts") 
that underlay Otemish I:IajjT's account, we are hampered, to be sure, by 
the virtually total absence of any identifiable record of oral tradition, as 
such, that may have provided the raw material for producing the narra
tive he transmits; that is, Otemish I:IajjT's work is in general our earliest 
record of what is clearly oral tradition in the Jochid ulus, and we are not 
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better served by the historical traditions of Mongol-ruled Iran or China, 
not to mention regions left outside Mongol domination. 

Nevertheless, we can identify a number of themes in the account of 
bzbek Khan's conversion that appear to echo elements of pre-Islamic 
religious practice attested at various Mongol courts in the thirteenth and 
fourteenth centuries; these echoes, often faint and more often distorted, 
not only reflect popular knowledge of-or imaginings of-Mongol re
ligious practice, but also, and more important, they reflect popular aware
ness of-or, as is more likely, efforts to shape popular awareness of-the 
contrast, tension, and opposition between those stereotypical Mongol 
religious practices and the Muslim norms whose fostering was no doubt a 
primary purpose of the narratives themselves as they evolved. 

They tell us not so much that btemish I:IajjI or his informants knew of 
these practices and sought consciously to evoke them in their accounts of 
bzbek Khan's conversion; rather, they suggest that narratives originally 
inspired by these practices-or, more properly, by a stereotyped con
ceptualization of these practices' opposition to or tension with normative 
Muslim usage-must have circulated in the world where Mongol and 
Muslim ways confronted one another from the thirteenth to sixteenth cen
turies, to be attached to events, such as the conversion of bzbek Khan, 
that sharply and dramatically expressed that confrontation. That this is 
the case is further suggested by the apparent conflation of narrative 
motifs known from other contexts to produce the multivalent version of 
the tale as found in btemish I:IajjT's work. 

The motifs we find evoked in the narrative account of bzbek Khan's 
conversion as preserved by btemish I:IajjT thus provide us with at least 
some evidence of the way in which those earlier tales and stories, out of 
which btemish I:IajjI's account must have been built at some stage in its 
development, must have "spoken to" and conveyed religious and human 
and communal meaning to their earlier audiences. Taken individually, 
each of these motifs is only thinly reflected in the "final" version we have 
in btemish I:Iaj jT's work, and in view of the absence of earlier records 
of oral tradition, and of the absence of clear written sources consulted by 
btemish I:IajjT, there is no case in which we can actually trace a narrative 
development as such. Taken together, however, these motifs provide a 
substantial basis, I believe, for arguing that at some unfortunately inde
terminable stage in its development, the narrative complex reflected in 
btemish I:IajjI's account of bzbek Khan's conversion evoked a number 
of themes reflecting primarily "oppositional," but also "assimilative," dis-
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placement, intended to highlight the tension between Mongol and 
Muslim ways and to applaud, and reassert, the "right choice" made by the 
khan and his people-who were, of course, understood as the "forebears" 
of that narrative complex's audience. 

In this regard it is probably more, rather than less, supportive of this 
argument, that the "motifs" are reflected in btemish l:IajjT's account often 
without elaboration or explanation; as obscure as this lack of exposition 
renders the extant account for us today, it suggests that the mere men
tion of or allusion to the litany of "oppositional" themes was enough 
to evoke the desired atmosphere, in which that "choice" would be reaf
firmed by the tale's audience. In short, in having only btemish l:Iajjl's 
work at hand, we are most likely dealing with an account that reflects 
not so much complete narrative expansions of the full range of earlier 
motifs, but a series of encoded, "shorthand" allusions to themes whose 
particulars were either immediately familiar to at least early generations of 
the tales' audience, or could be quickly expanded upon by the tale-tellers, 
or both. 

The "oppositional" nature of these motifs is worth stressing here, 
because it is precisely this element that soon disappears in many of the 
echoes of the narrative of bzbek Khan's conversion produced in later cen
turies. As we will see, the one element of the narrative not only to survive, 
but to be developed in remarkably productive ways-the figure of Baba 
Tiikles- becomes a figure whose evocation usually reflects not oppo
sition, but the assimilation of Islamization to indigenous, pre-Islamic ways 
of conceptualizing communal origins and identity. It is certainly instruc
tive, in seeking to understand the process of Islamization from an "inside" 
perspective, to note that the tension between Islam and pre-Islamic 
ways seems to be stressed more at the beginning of a community's re
lationship with and entry into the Dar aI-Islam-when the "choice" was a 
clear memory and a clearer metaphor- but is increasingly forgotten or 
ignored as the now-Islamic community, in typical Inner Asian fashion, 
"universalizes" its communal history and assumes, or asserts, that it was 
always, inherently and essentially, Islamic, and that its essentially Islamic 
character is to be understood in language familiar to the Inner Asian tra
ditions of the community (now regarded as not incompatible-for how 
could an Islamic community's traditions be incompatible?-with the 
norms of Islam). 

We may also note that while the narrative themes and structures to be 
discussed are of primary importance in illustrating how Baba Tiikles' 
sanctity and religious power were evoked and asserted in the earliest 
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account to which we have access, they also, in one case of pivotal impor
tance, suggest that already in Otemish BajjI's narrative sources, mythic 
and symbolic motifs employed to identify the founder of a religiously 
defined community had been attached to Baba Tiikles. We are thus con
sidering not only the ways in which Baba Tiikles was "made" holy, but 
the specific element of that holiness- its power to forge communal 
bonds-which becomes especially important in the "historical" and epic 
elaborations of Baba Tiikles' character. 

In any event, we will concentrate for now on the ways in which this 
earliest available form of the Ozbek Khan conversion narrative may have 
spoken to recently Islamized, and more properly Islamizing, communities 
in the Jochid ulus. These "oppositional" themes, which, again, reflect not 
the "real" historical tensions or oppositions but rather ways of articulating 
the import of the change from and break with the old traditions, are 
evoked in the narrative through a series of elements that may be classi
fied and analyzed within the following framework (which will provide 
the structure for this chapter and Chapter 4): 

1. The doctrinal and ritual setting, involving: 
(a) The theme of the "contest" and/or "debate" among representa

tives of various religious communities; 
(b) The theme of ritual intrusion and displacement, involving 

first the motif of the qoruq or royal burial ground, the setting for 
the conversion, and the "intrusion" into it by the Muslim saints; 
and second, the theme of the drinking ceremonial "spoiled" by the 
Muslim saints' appearance, a theme whose form in Otemish Bajj'i's 
narrative reflects most likely a conflation of several related ritual 
or celebratory practices from the Mongol courts, linked with the 
role of the shamans. 

2. The structure and meaning of the decisive drama, involving: 
(a) The shamanic structure of the narrative, explored through 

parallel accounts; 
(b) The theme of the oven-pit wherein the chief Muslim saint is 

tested and proves his faith's power, a theme that again reflects the 
conflation of a wide range of Islamic and Inner Asian elements; this 
is the most dramatic and pivotal of themes, and the one in which 
the "nation-forging" motif is most clearly evident at this stage of the 
narrative; 

(c) The thematic and structural role of assimilation and displace-
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ment, likewise explored through comparison with other conversion 
narratives; 

(d) The figure of Baba Tukles himself, explored in the remaining 
chapters. 

In each case, but especially in the ritual displacement and the drama 
of the oven-pit, we are suggesting the likelihood that in mentioning 
a practice or even a single term, or even in only obliquely evoking some 
aspect of pre-Islamic religious tradition, the narrator was in effect using 
a "code" signaling an entire complex of associated terminology and activi
ties belonging to the old tradition. Early on in the narrative development 
those elements of the pre-Islamic tradition suggested by these "codes" 
might be more fully elaborated by a narrator for a particular audience, or 
might more often be left without commentary, since they would be im
mediately recognized by and meaningful to the audience; later, when the 
traditions were in many cases forgotten, the code words remained in the 
narrative, with explanations imagined or contrived for them, or without 
further elaboration. 

With regard, finally, to the comparative material adduced in the fourth 
chapter it is worth noting that we will consider structural elements in the 
narrative that add to its religious "meaningfulness,"'though in apparently 
disparate directions, highlighting two especially striking features in par
ticular: first the echoes of shamanic narrative in Otemish BajjI's account 
of Baba Tukles, and second the centrality of oppositional and assimilative 
displacement in other, comparable conversion narratives. In the first 
regard, we can point to specific thematic and general structural parallels 
between Otemish l:IajjI's account of Baba Tukles on the one hand, and 
narratives of shamanic journeys and initiations on the other. These paral
lels let us understand yet another element in the religious resonance of 
the tale of Baba Tukles, namely, that the account of his confrontation 
and ordeal at the court of Ozbek Khan is assimilable to the type of 
shamanic journey, confrontation, and ordeal recounted in an abundance 
of narratives known to have been widespread in eighteenth-, nineteenth-, 
and early twentieth-century Inner Asia and assumed to have been well 
known earlier as well. Second, we will consider the consistent appear
ance of the structural narrative device of "displacement" in a number of 
other conversion narratives, strengthening thereby our understanding of 
how such displacement was used, and what it may have meant, in the 
narrative tradition whose traces remain in Otemish l:IajjI's account. 
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Debate and Contest 

According to Otemish HajjI's account, the decisive test of faiths in the fire
pits was arrived at by the representatives of the two sides, Muslims and 
infidels, as the most suitable method for judging the truth of the com
peting religions; they settled on this method after what is described as an 
appropriately tumultuous debate, as the two parties "fell into discussion 
with one another, and together made much turmoil and contention." This 
preliminary "debate" is, in turn, identified as the result of Ozbek Khan's 
own directive, and is thus portrayed as the royally sanctioned method for 
discerning the true religion, suggested by the khan himself. Otemish 
HajjI's account thus belongs to the circle of narratives that, even if they do 
not assign the "court debate" a pivotal role in conversion, at least include 
the motif alongside others in setting a scene of religious confrontation. 

This element of Otemish HajjI's narrative, as incidental as it appears in 
the extant account, falls clearly within the literary and/or historical tra
dition of the royally sponsored formal debate among representatives of 
major religious communities, held at court and convened with the ex
press purpose of comparing the claims of competing religions against 
one another and, in cases where the debate is aimed explicitly at the 
conversion of the "presiding" monarch, against an indigenous tradition. 
Within this motif of "debate" must be included both staged discussions 
among religious figures and individual interrogations of "holy men" 
by rulers; the image of the "hero" confronting a ruler at his court had 
epic resonance as well, as we will see. The motif of debate, moreover, 
itself belongs structurally in the larger framework of religious "contests" 
that range from the calm and rational debates depicted in historical, 
hagiographical, and doctrinal works, to the heated argument alluded to in 
Otemish HajjI's account, to the raw and dramatic duel between wielders 
of holy power of distinctly nondiscursive type. 

Examples of such dramatic contests will be considered later. They 
often fit the pattern of "intrusion and displacement," since they involve 
the victory of the new religion's representatives, over those of the native 
tradition, in manipulating signs of sacred power; in particular, those signs 
most often reflect modes of sacrality cherished by the indigenous com
munity-or more precisely, modes of sacrality imputed to those commu
nities by their converted "descendants"l-and as such serve the theme of 

I. As is most evident, in our case, in the reworking of the Baba Tukles narrative in 'Abd 



168 Islamization and Native Religion 

displacement when the bearer of the new religion proves more adept, or 
more powerful, than an upholder of the indigenous tradition, in control
ling the very signs of sacred power proper to that indigenous tradition, or 
in undoing the "pagan" holy man's use of that power. 

However, this "displacement" is qualitatively different from that dis
cussed below, where specific ritual is involved: in those cases, the new 
religion's rites are intruded into a setting of ritual significance in the old 
tradition and thereby displace the old cui tic complex. In the "contest" 
motif, it is one individual or group that displaces another, and the con
frontation is more personal than ritual, pitting holy men against one 
another, rather than holy rites. 

In any case, the very drama of the contests suggests their lack of his
toricity. With the motif of debate, however, the situation is less clear. 
It is difficult to judge whether and when the numerous accounts of such 
debates reflect actual practice or reflect only dramatized confrontations 
or even literary conceits; certainly in the case of debates or interrogations 
held to aid a monarch in choosing a new religion there is less histori
cal basis, but actual cases are not unknown. In any event, the very fact 
that the accounts of such debates or interrogations involve royal figures 
is indicative of a traditional paradigm evidenced also in btemish ijajjI's 
narrative; the image of the holy man confronting a sovereign and being 
"tested" by him is of virtually universal resonance. 

At least as literary conventions, the associated complexes of court 
debate and royal interrogation were well known throughout the ancient 
and medieval Eurasian world. On the one hand the motif of the court 
debate or dialogue between representives of two or more religions was a 
common format for the presentation of theological arguments going 
back at least as far as early Christian/Muslim polemics in the West 
and Taoist/Buddhist disputes in the East; on the other hand the motif of 
a holy man's royal questioning often serves as the impetus for doctrinal 
exposition preserved in specific treatises, and underlies a wide range of 
hagiographical episodes, from the meeting of Zoroaster and Vishtaspa 
and the Buddhist Questions of King Milinda, to the trials of eminent 
Sufis2 and the interrogations of figures such as Jesus and Mani. 

al-Ghaffar Qi'ri'mi's work, in which the Mongols affirm their worship of fire, and their belief in 
fire as the strongest and holiest thing is made the reason for the form of the "contest" between 
the Muslim saints and the infidel sorcerers (see Chapter 5). 

2. For a discussion of the hagiography of Sufi trials, see Carl W. Ernst, Words of Ecstasy in 
Sufism (Albany: State University of New York Press, 1985), pp. 97-115. 
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Such themes were clearly evident in the Inner Asian world of more 
direct relevance to us, as well, both in indigenous tradition and in ac
counts by Chinese, Muslim, or European observers. The paradigm of royal 
interview and patronage is implicit in the reports of Chinese sources on 
the residence of Buddhist monks at the courts of qaghans and princes 
of the first Turk empire, and in a Soghdian inscription from c. 581 con
firming patronage of the Buddhist sangha;3 similarily, the Uyghur con
version to Manichaeanism is reflected in the Chinese inscription of 
Qarabalghasun, from c. 820, which describes the qaghan bringing four 
Manichaean teachers to his realm to teach the Uyghur people, presup
posing his instruction by them in the course of the "conversion" he under
went during a military campaign in China,4 while an Uyghur Turkic text 
recounts the counsel and discussion between the Manichaean clergy and 
Bogu Qaghan, the first royal convert in the Uyghur state. 5 What is worth 
noting here is the standard assumption that "conversion" and the es
tablishment of a "new" religion are first and foremost matters of state con
cern; this assumption, combined with the "heroic" character of the holy 
man tested before a monarch, made tales of "royal conversion" such as 
that in 6temish l:!ajjI's work the typical paradigm for articulating a vision 
of the spread of Islam and other religions in Inner Asia. 

Closer to the region of concern to us, we find some of the most vivid 
Inner Asian examples of the "court debate" in the pre-Mongol period. 
The celebrated story of Vladimir's search for the best religion for the Rus' 
state in 987-988 allows representatives of Christian, Muslim, and Jewish 
communities to make their case in royal audience; in this well-known 
account,6 Bulghars, Jews, Germans, and Greeks first come to the Kievan 
court and present their doctrine, whereupon Vladimir sends his emis-

3. On Buddhism in the first Tiirk empire, cf. Annemarie von Cabain, "Buddhistische 
Tiirkenmission," in Asiatica: Festschrift Friedrich Weller, ed. Johannes Schubert and Ulrich 
Schneider (Leipzig: Otto Harrassowitz, 1954), pp. 161-173; Louis Bazin, "Turcs et Sogdiens: 
les enseignements de l'inscription de Bugut (Mongolie)," in Melanges linguistiques offerts a 
Emile Benveniste (Louvain: Editions Peeters 1 Societe de linguistique de Paris, 1975), 
pp. 37-45; Sergej C. Kljastornyj and Vladimir A. Livsic [sic], "The Sogdian Inscription of Bugut 
Revised," AOH, 26/1 (1972), pp. 69-102. 

4. Tr. Ed. Chavannes and Paul Pelliot, "Un traite manicheen retrouve en Chine," PI. 2, lA, 
ser. 11, 1 (January-June 1913), pp. 99-199, 261-394 [on Manichaeanism, esp. pp. 190-196]. 

5. Cf. the discussion in Jes P. Asmussen, Xuiistviinfft: Studies in Manichaeism (Copenhagen: 
Munksgaard, 1965), pp. 147-148, and further references below in Chapter 4. 

6. Povest' vremennykh let, I (Moscow-Leningrad, 1950), pp. 74-80; cf. Zenkovsky, ed., 
Medieval Russia's Epics, Chronicles, and Tales, pp. 66-71; and Dmytryshyn, ed., Medieval 
Hussia, pp. 39-43. 
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saries to report on the ritual practice of each religion in its "home." The 
consensus is clearly in favor of Greek Christianity, but Vladimir's baptism 
awaits the need for a miraculous cure of blindness, while the mass bap
tism of his subjects awaits the ritual humiliation of pagan idols. The com
posite nature of the extant account in the Russian Primary Chronicle is 
evident from the variety of themes evoked and the multiple "climaxes," 
and in this, as in other composite conversion narratives, we find a paral
lel to the account of Otemish l:IajjT. The same pattern of conflated motifs 
and fused narrative traditions-with a court debate among them-appears 
especially clearly in the case of the Khazar conversion to Judaism and 
the vivid account of the conversion of a group of "Huns" in the North 
Caucasus in the late seventh century, both discussed in Chapter 4. For 
now we may note that the historicity of Vladimir's court debates has 
recently found defenders, in the age of glasnost' and perestroika, in Soviet 
scholarship inspired by the millennium of Christianity in Russia/ it would 
appear that an insistence on the historicity of Vladimir's "choosing of 
faiths" is perhaps one reflection, in the Soviet academic world, of the 
recent humiliation of ideological idols. 

Mter the conversion of the Russians, perhaps the most widely reported 
case of a court debate staged to facilitate the right choice of faiths in an 
Inner Asian state is that of the Khazar conversion to-Judaism in the eighth 
century.s The best-known account of this debate is also the latest: a styl-

7. Cf. I. la. Froianov, A. lu. Dvornichenko, and lu. V. Krivosheev, "Vvedenie khristianstva na 
Rusi i iazycheskie traditsii," Sovetskaia etnogra(iia, 1988, No.6, pp. 25-34; English translation, 
"The Introduction of Christianity in Russia and the Pagan Traditions," SM, 29/3 (Winter 
1990-1991), pp. 12-24. The authors insist that the element of "faith choosing" in the narrative 
"is not a popular folklore plot, but a historical reality" (English tr., p. 23, n. 24); the editor of the 
journal issue, Marjorie Mandelstam Balzer, adds a note (pp. 21-22, n. b) essentially rejecting 
the authors' acceptance of this theme's historicity, but perhaps we should rather recognize it as 
yet another example of reevaluating a body of "historical" tradition with an eye to changing ide
ological parameters and the need for a new "charter" in an age of political uncertainty. Part 
(over-)reaction to Marxist-Leninist dismissals of the conversion legend, part reflection (by as
serting historical reality instead of merely narrative function) of the historicist and materialist 
assumptions encouraged by Soviet dogma, and part affirmation of the ties between Christiani
zation and Christianity (fought by the Soviet regime) and "pagan" Russian folk traditions (often 
glorified, at least by contrast, by that regime)-an affirmation intended perhaps to fit into and 
advance a view of Christianity's role in Russian history suitable for the era of glasnost' and 
beyond-the article is itself a document of relevance to our theme of the reworking of conver
sion narratives as a process with important political and communal implications. 

8. The standard account remains Dunlop, History of the Jewish Khazars, with the available 
accounts of the conversion analyzed pp. 89-170. For more recent surveys see Omeljan Pritsak, 
"The Khazar Kingdom's Conversion to Judaism," HVS, 2-3 (1978), pp. 261-281; P. B. Golden, 
"Khazaria and Judaism," AEMA, 3 (1983), pp. 127-156; and the discussions of Norman Golb 
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ized dialogue between Christian, Muslim, and Jew was used by the il
lustrious theologian Judah Halevi in the twelfth century both as a pur
portedly historical account of the eighth-century Khazar conversion to 
Judaism and as a literary device to structure his defense of his faith, the 
Kitab al-Khazarf. 9 Despite its clear adoption as a literary device in this 
particular work, the motif of a religious debate among Christians, Jews, 
and Muslims, staged by the Khazar ruler as a method for choosing 
a faith, appears in accounts of Khazar Judaism in two Hebrew accounts 
written well before Halevi's work,lo as well as in one eleventh-century 
Arabic account. 11 These widespread and evidently independent attesta
tions would seem to support the historicity of some kind of court debate, 12 

but, more important, clearly suggest the currency of tales recounting the 
conversion and originating among the Khazar Jewish community itself.13 

Here it is certainly of interest, for comparative purposes, that such ac
counts made their way, through travelers' reports and correspondence (and 
in this case the "authenticity" of the Khazar correspondence is hardly rele
vant), to Jewish communities outside the Khazar state and to the Muslim 
world as well. What is of interest in the present discussion, however, is not 
only the transmission of an original narrative into various sources and in 

and Omeljan Pritsak in their Khazarian Hebrew Documents of the Tenth Century (Ithaca: Cornell 
University Press, 1982). As Dunlop discusses (pp. 84-86), Muslim sources record the conversion 
of the Khazar "khiiqiin" to Islam in 737 (i.e., prior to the adoption of Judaism), following his 
defeat by Arab armies, noting religious discussions between the Khazar ruler and two faqihs sent 
to instruct him; it is difficult to judge whether this account obliquely attests to a "historical 
core" in the story of religious debates at the Khazar court, a suggestion Dunlop finds attractive, 
or merely reflects the theme of "royal interview" used by Muslim authors. 

9. Halevi's work (the Hebrew translation bears the title Sefer ha-Kuzari) is available in English 
translations by Hartwig Hirschfeld, The Book of Kuzari by Judah Hallevi (New York: Pardes, 
1946), and Henry Slonimsky, The Kuzari (Kitab al-Khazari) ofTudah Halevi (12th Century) (New 
York: Schocken Books, 1964). 

10. These are the correspondence of l:Iasdai b. Shaprut and the Khazar "King Joseph," and 
the fragmentary text found in the Cairo Geniza and known variously as the "Cambridge docu
ment" (from its present location) and the "Schechter text" (from its first editor); cf. Dunlop, 
History of the Jewish Khazars, pp. 125-155, 155-169; Pritsak, "The Khazar Kingdom's Con
version to Judaism," pp. 272-276; and see the reedition and translation of the Schechter text in 
Golb and Pritsak, Khazarian Hebrew Documents. 

II. That of al-BakrI (d. 487/1094), which probably goes back to a lost work of al-MascudI 
written at least a century and a half earlier; d. Dunlop, History of the Jewish Khazars, p. 90. 

12. The latest specialist to evaluate the multiple issues involved in the question of Khazar 
Judaism, Peter Golden, appears to accept the historicity of such debates as part of a slow and 
gradual "process" of conversion, writing of "this gradual and unspectacular spread of Judaism, 
apparently highlighted by formal religious debates at the Qaganal court" ("Khazaria and 
Judaism," p. 135). 

13. Pritsak ("The Khazar Kingdom's Conversion to Judaism," p. 276) highlights the value of 
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several forms (some garbled, some purposely adapted, as is clear in al
BakrI's account of the Jew having the Muslim poisoned to prevent the lat
ter's otherwise inevitable victory), but, again, the incorporation of the ele
ment of court debate or religious contest within a larger narrative that 
evokes also other themes (e.g., the cave theme discussed below); it is this 
situation that mirrors the narrative ofOtemish l:IajjI in its brief and "coded" 
evocation of a series of pregnant themes. Other conversion narratives dis
cussed below likewise parallel Otemish l:IajjI's account in joining a number 
of themes, suggesting both the conflation of multiple narrative traditions, 
and the capacity of brief allusions to signal a host of narrative associations. 

Of primary importance among Inner Asian conversion narratives is one 
set in the eighth century, but recorded only in the thirteenth century 
(thus perhaps reflecting motifs drawn from Mongol tradition); we will dis
cuss its larger significance below. This is JuvaynI's account of the conver
sion of the Uyghur ruler Bl1ql1 Khan: as problematic as his account may 
be,14 JuvaynI affirms the topos of contest and conversion, noting that the 
khan staged a debate between Buddhist monks he invited from China 
and the native shamans (qam) with the aim of adopting the religion of the 
victorious party; the monks recited certain religious texts (nom is the term 
used, a Turkic equivalent of the Buddhist term dharma used as a desig
nation for sacred texts), whereupon "the qam were completely dumb
founded" and the Uyghurs "adopted idolatry as their religion."15 JuvaynI's 
account is also of interest for implying a foreshadowing of the conversion 
in the khan's dream of an old man dressed in white,16 and for providing 
evidence, in his account of the maiden who visited the khan by night 
through the smoke-hole in his tent and took him to the mountain called 
Aq-Tagh,17 of the attachment of indigenous Inner Asian signs of sacred
ness to the figure-Bl1ql1 Khan-revered for his conversion to a foreign 

the Cambridge document as "an indigenously Jewish account, rather than a proselytic one." 
14. Juvayni portrays this as a conversion to Buddhism (i.e., to the religion of the toyins, 

Buddhist monks, invited from China), which is historically mistaken (since the ruler with whom 
"Buqu Khan" is certainly to be identified, the eighth-century Uyghur qaghan called Bogii, con
verted in fact to Manichaeanism), although quite sound from the tendentious perspective that 
by rights characterizes conversion narratives (since it reflects the Buddhist status of the Uyghurs 
in JuvaynI's day); see further on this account J. Marquart, "GuwainI's Bericht iiber die Bekehr
ung der Uiguren," Sitzungsberic/zte der Koniglich Preussischen Akademie der Wissenschaften 
(Berlin), 27 (1912), pp. 486-502. 

15. JuvaynI, tr. Boyle, I, pp. 59-60. 
16. JuvaynI/Boyle, I, p. 58. 
17. JuvaynIlBoyle, I, p. 57. The account, which has the khan converse with the maiden every 

night until dawn for over seven years and receive from her a promise of great power on the last 
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faith, a pattern evident also in the case of Baba Tiikles, as we shall see. 
The Mongol era produced an abundance of accounts of court debates 

and royal interrogations: best known, and of quite likely historicity, are 
Rubruck's accounts of his audiences with the great khan Mongke and 
of the debates arranged for the khan pitting Rubruck against Nestorian 
Christians, Buddhist monks, and Muslims. 18 Also celebrated, but of ques
tionable historicity, are the Buddhist-Taoist debates supposedly convened 
by Qubilay in 1258, before his accession to the throne, to choose a "win
ner" for the benefits of state patronage. 19 Similar accounts in Muslim lit
erature of the Mongol era are less well known, but they do exist; the his
torian Rashid ad-Din left an account of his religious discussions with the 
Ilkhanid ruler Oljeytii, and we have also a brief personal account of the 
"interview" by Oljeytii's brother Ghazan of the Sufi shaykh Sadr ad-Din 
Ibrahim J:Iammuyi. Both royal interrogation and court debates are 
recorded in the case of the famous Sufi 'Ala' ad-Dawlah Simnani, who 
left descriptions of his doctrinal debates with Buddhist monks, encoun
ters arranged by SimnanI 's patron Arghun. 

In these latter cases there is little reason to doubt the historicity of the 
debate or interview; the Mongol era also inspired numerous accounts, 
however, especially in Christian literature, in which it is just as clear that 
the debate or interview was no more than a literary device, as in several 
works of the Catalan mystic Ramon Lull (who used a pagan but earnest 
"Tartar" seeking the true religion-now as a foil, now as a participant-in 
narrating a theological dialogue among a Christian, a Jew, and :1 "Saracen," 
a device aimed both at demonstrating the victory of Lull's own faith and at 
inspiring his coreligionists to missionary work among the Mongols). 20 

Both the actual religiolls debates in the presence of Inner Asian rulers, 

night when they say farewell, is uncannily reminiscent of one of the legends of origin of the 
TUrks known from Chinese sources, as discussed in Chapter 7; only the site of the meeting (a 
mountain instead of an underwater cave-which are assimilable, after all) differs, and the story 
of human sacrifice following the TUrk legend is omitted in this account. 

18. For reflections on these audiences and debates, and of Qubilay's religious discussions 
with the Polos (with, however, the familiar assumptions of "Mongol tolerance"), see Leonardo 
Olschki, Marco Polo's Asia: An Introduction to his "Description of the World" called "II Milione" 
(Berkeley and Los Angeles: University of California Press, 1960), pp. 178-189. 

19. On the Buddhist-Taoist debates at the Mongol court of China, see E. Chavannes, "Inscrip
tions et pieces de chancellerie chinoises de l'epoque mongole," roung pao, ser. II, 5 (1904), 
pp. 357-447, esp. pp. 366-404; and now Morris Rossabi, Khubilai Khan: His Life and Times 
(Berkeley and Los Angeles: University of California Press, 1988), pp. 37-43, with further refer-
ences. 

20. Lull wrote a "Book of the Gentile and the Three Wise Men," in 1272 or 1273, and later a 



174 Islamization and Native Religion 

and their fictional counterparts narrated for didactic purposes, attest to 
the currency of expectations that the conversion of monarchs would 
entail debate and argument over religious dogma. To an extent the inclu
sion of this element in conversion narratives stands as an advertisement 
for scholastic theology, but we should not lose sight of how often the sim
pler and more dramatic "arguments" for the faith far outshine any religious 
disputation; such is certainly the case in Otemish I:IajjI's narrative. 

These simpler arguments are the religious contests with which so 
many Inner Asian conversion narratives reach their climax. The specific 
contest of Otemish I:IajjI's narrative-the episode of the fire-pit-is dis
cussed more fully below, together with other conversion narratives 
employing that same motif. Here we may simply call attention to a num
ber of other conversion narratives, of Inner Asian provenance, employing 
the religious "contest" as the decisive event of the story. 

These include the following already well-known cases: 

1. the account of the Chaghatayid khan Tughluq Temiir's conversion 
to Islam in the mid-fourteenth century, preserved in MIrza Muhammad 
I:Iaydar Dughlat's sixteenth-century Tiirlkh-i RashIdI, involving a wrest
ling match between the Sufi Islamizer and a Mongol hero;21 

2. implicit contests, resulting in mass conversion, between Sufi 

"Book of the Tartar and the Christian," in 1285 or 1286, both cast as debates among representa
tives of the three major Western traditions in the presence of an outsider whose character is 
clearly inspired by the appearance of the non-Christian, non-Muslim, non-Jewish Mongols; cf. 
E. Allison Peers, Ramon Lull: A Biography (London: Society for Promoting Christian Knowledge, 
1929), pp. 83-97, 197-200; Raymundus Lullus, Liber Tartari et Christiani, in his Opera 
(Frankfurt am Main: Minerva, 1965; reprint of the Mainz edition of 1737), IV, pp. 347-376; 
and see my "The Influence of the Mongols on the Religious Consciousness of Thirteenth 
Century Europe," Mongolian Studies, 5 (1978-79), pp. 41-78 [pp. 60-70]. A later example of a 
similar literary device is found in the De Pace Fidei of Nicholas of ClIsa (d. 1464), where repre
sentatives of a wider range of peoples-French, Spanish, Italians, Germans, Greeks, Arabs, 
Indians, "Chaldeans," Jews, Syrians, Persians, Turks, and "Tartars" -discuss the unity and diver
sity of the world's religions; cf. Etienne Gilson, us metamorphoses de la Cite de Dieu (Paris: 
Librairie Philosophique J. Vrin, 1952), pp. 154-181. 

21. Cf. N. Elias and E. Denison Ross, A History of the Moghuls of Central Asia, being the Tarikh·i· 
Rashidi of Mirza Muhammad Haidar, Dughlat (2nd ed., London, 1898; repr. London: Curzon 
Press I New York: Barnes and Noble, 1972), pp. 10-15 for the conversion story; this account fol
lows the pattern discussed below, of an initial acceptance of Islam, a subsequent challenge, and a 
decisive demonstration of the new faith's power in the dramatic contest. We may note here that 
L. I. Alishanina and F. B. Inoiatova, "Toponim Uzbekistan," in Onomastika Srednei Azii, 2 (Frunze: 
Ilim, 1980), pp. 226-230, describe a similar wrestling contest as the decisive event in the conver
sion of an unnamed khan of the Golden Horde, citing the Russian translation of Jean-Fran~ois de 
La Harpe's Abrege de I'Histoire generale des voyages (Paris, 1780-1801), itself based upon Antoine 
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shaykhs and Q'irgh'iz infidels, recorded in the seventeenth-century 
NaqshbandI hagiography Ziya:> al-qulub, involving in one case the Sufi's 
calm fearlessness before a warrior who is about to slay him but instead 
falls from his horse and dies, and in another the Sufi's cure, through 
prayer, of a sick Q'irgh'iz chief whose people had been unable to cure 
him by offerings of food to a silver idol hanging from a tree;22 

3. the "contest" between a missionary bishop and "pagan sorcerers" in 
an account of the conversion to Christianity of a group of "Huns" in the 
North Caucasus in 682 (discussed below in connection with the theme of 
"assimilative displacement"); 

4. the "healing competition" in an account of the conversion of the 
Bulghars to Islam reported in a twelfth-century travel account and 
echoed with further developments in a late eighteenth-century Turkic 
"history" of Bulghar, referred to earlier. 23 

The theme of the contest is perhaps starker, appearing in tandem with 
the theme of "displacement," in the brief report on the adoption of 
Christianity by an unspecified Turkic people in 644, preserved in an 
anonymous Syriac chronicle of the late seventh century; in this account, 
a Turkic ruler's "priests" conjured up a violent storm with clouds, winds, 
thunder, and lightning, a clear case of the activities of the shamanlike 
yadachi' who wielded the fabled "rain-stone" to produce storms;24 when 

Fran90is Prevost d'Exiles' Histoire generale des voyages (Paris, 1746-1789); this work is clearly 
based, however, upon the account known from the Tiirikh-i Rashidi, as confirmed by the name 
assigned to the Chingisid khan who converts CTogalak"), and the story has nothing to do with the 
Golden Horde (cf. Istoriia 0 stranstviiakh voobshche po vsem kraiam zemnago kruga [Moscow, 
1782-1787], "book 5," in vol. 8, pp. 602-603). 

22. Cf. Joseph Fletcher, "Confrontations between Muslim Missionaries and Nomad Unbe
lievers in the Late Sixteenth Century: Notes on Four Passages from the 'Oiya' al-Qulub,'" in 
Tractata Altaica: Denis Sinor sexagenario optime de rebus altaicis merito dedicata (Wiesbaden: 
Otto Harrassowitz, 1976), pp. 167-174, esp. episodes 2 and 3, pp. 171-172; episode 4, p. 172, in
volving a fire "contest," is discussed in Chapter 4. 

23. The motif of the miraculous healing of a ruler (or a ruler's daughter or son, etc.), which 
implies a "healing contest" insofar as the representatives of the indigenous religion are unable to 
effect a cure, also appears in the eighteenth-century legends about Sayyid Ata and his conver
sion of Ozbek Khan, alluded to in Chapter 2; in the account of Russia's adoption of Christianity 
under Vladimir, noted above; and in the legend of a Mongol prince converted to Russian 
Christianity following a bishop's miraculous healing of the khan Berke's son (on the latter tale, 
see the discussion in Jaroslaw Pelenski, Russia and Kazan: Conquest and Imperial Ideology 
(1438-1560s) (The Hague/Paris: Mouton, 1974), pp. 256-259, and a fuller treatment by 
Charles 1. Halperin, "A Chingissid Saint of the Russian Orthodox Church: The Life of Peter, 
Tsarevich of the Horde,'" Canadian-American Slavic Studies, 9/3 (1975), pp. 324-335. 

24. On the "rain-stone" in Inner Asia, which still awaits a thorough study, see the note by 
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the Nestorian metropolitan was able to disperse the storm by making 
the sign of the cross, however, the ruler understood the power of the 
"new" religion and became a Christian . 

. . . the king said to him, "If thou showest to me a sign similar to 
those shown by the priests of my gods, I shall believe in thy 
God." And the king ordered the priests of the demons who were 
accompanying him, and they invoked the demons whom they 
were worshipping, and immediately the sky was covered with 
clouds, and a hurricane of wind, thunder, and lightning fol
lowed. Elijah was then moved by divine power, and he made the 
sign of the heavenly cross, and rebuked the unreal thing that the 
rebellious demons had set up, and it forthwith disappeared com
pletely. When the king saw what Saint Elijah did, he fell down 
and worshipped him, and he was converted with all his army. 
The saint took them to a stream, baptised all of them, ordained 
for them priests and deacons, and returned to this country.25 

Here a raw demonstration of sacred power-couched in this case as 
mastery of the weather rather than power over fire as in the Baba Tiikles 
legend, or physical strength as in the Tarfkh-i Rashfdf -seals the estab
lishment of the new religion, and although the theme of "contest" predomi
nates, the links between communal identification and "mastery of the 
wind and rain"26 among the Turks of the sixth and seventh centuries may 

Quatremere in his Histoire des Mongols de la Perse (Paris, 1836; repr. Amsterdam: Oriental 
Press, 1968), pp. 428-440, and M. F. Koprulu ["Keuprulu Zade Mehmed Fuad Bey"]' "Une 
institution magique chez les anciens Turcs: Yat," in Actes du Congres International d'Histoire 
des Religions (Paris, 1923), t. 2 (Paris: Librairie ancienne Honore Champion, 1925), pp. 440-451; 
cf. also Boyle, "Turkish and Mongol Shamanism," pp. 187-193, S. E. Malov, "Shamanskii 
kamen' "iada" u tiurkov zapadnogo Kitaia," Sovetskaia etnografiia, 1947, No.1, pp. 151-160, 
and the recent review of Adam Molnar, "Qam, Yate'i and Bugu: Notes on Old Turkic Sha
manism," in Be$inci Milletler Arasl Tilrkolo;i Kongresi (istanbul, 1985), Tebligler, I. Turk Dili, 
cilt 1 (Istanbul: Edebiyat Fakultesi Baslmevi, 1985), pp. 197-204. 

25. Tr. A. Mingana in his survery, "The Early Spread of Christianity in Central Asia and the 
Far East: A New Document," Bulletin of the John Rylands Library, 9 (1925), pp. 297-371 [pp. 305-306]; 
cf. Noldeke's somewhat more sober translation, "Die von Guidi herausgegebene syrische 
Chronik, uber'setzt und kommentiert," Sitzungsberichte der Wiener Akademie der Wissenschaften, 
128 (1893), No.9, pp. 1-48 [po 40], as well as Erica C. D. Hunter, "The Conversion of the 
Kerait to Christianity in A.D. 1007," ZAS, 22 (1989-1991), pp. 143-163 [po 160], and, on the 
source, K. Czegledy, "Monographs on Syriac and Muhammadan Sources in the Literary 
Remains ofM. Kmosk6," AOH, 4 (1955), pp. 19-90 [pp. 44-45,58]. 

26. Medieval Islamic accounts of the rain-stone assign "proprietary" rights to this magic to 
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be recalled as well, to lend this contest and displacement some com
munal ritual signficance. 

As a final example of Inner Asian evocations of both the "debate" and 
"contest" motifs we may note a late popular legend of origin among the 
DungansY In the legend,28 the Dungans are portrayed as descendants of 
a group of Arabs, led by a figure identifiable with Sacd b. Waqqa~ (whose 
name appears as Vankhas or Seid al-Vakhas), who were invited to China 
by the T'ang emperor T'ai-tsung following a frightening dream: he saw 
himself chased by a dragon29 or hideous monster in his palace, and res-

particular Turkic peoples, most often the Oghuz; similarly, the theme of "power over wind and 
rain" figures in a legend of origin reported for the sixth-century Turks, as discussed in Chapter 7. 

27. The Dungans are Chinese-speaking Muslims of Central Asia, dwelling primarily in the 
former Soviet republics of Kyrgyzstan and Kazakhstan and adjacent areas of the People's 
Republic of China. 

28. The versions of the Dungan legend are discussed in Svetlana Rimsky-Korsakoff Dyer, 
"T'ang T'ai-tsung's Dream: A Soviet Dungan Version of a Legend on the Origin of the Chinese 
Muslims," Monumenta Serica, 35 (1981-1983), pp. 545-570; in addition to the version of this 
legend which she gives in full (pp. 552-560), she describes two others recorded in the early 
1940s among Soviet Dungans in the Kazakh, Kirgiz, and Uzbek republics (p. 551), and another 
version recorded in Kazakhstan a decade earlier (pp. 564-565). The legend also appears in 
Chinese versions known to early students ofIslam in China (cf. p. 554, n. 24), which Dyer dis
cusses only for comparison with the Soviet Dungan versions. Her treatment tends to focus on 
the "historicity" of the legends, but she observes that these tales, which "the Dungan people 
seem to treasure" (p. 565), can "provide us with insights about the people who have created 
them and about the needs they satisfy" (p. 547); she also highlights the rhetorical excesses of 
Soviet specialists intent upon portraying the legend as the creation of "Muslim reactionary 
clergy and Dungan feudal lords," designed to strengthen "ideas of pan-Islamism, religious 
fanaticism and nationalism" (pp. 565-566, citing M. Sushanlo, Dungane (istoriko-etnografich
eskii ocherk (Frunze: !lim, 1971], pp. 46-49). Here it may be added that, as silly as such scripted 
Soviet evaluations may sound, they in fact support the argument made here, attesting to the 
centrality of tales of Islamization in the (pre-Soviet) communal self-consciousness of Muslim 
peoples in Inner Asia; the very vehemence with which the Soviet academic establishment 
sought to discredit such legends (and to replace them with tales of Sovietization) may be 
regarded as an additional measure of how closely Islamic identity was interwoven with commu
nal self-definition. 

29. At the beginning of the full version presented by Dyer (ef. pp. 552-553), the monster who 
torments the emperor is identified as the "King of the Dragons of the Eastern Seas," whom the 
emperor had angered by failing to protect him as promised from the "sage and fortuneteller" 
who would eventually interpret T'ai-tsung's dream as signifying the need for assistance from the 
Muslims. The sage, seeking a remedy for the empress's illness, had made a deal with a talking 
fish that he was about to prescribe as medicine; the fish turned out to be the dragon king's son, 
and the sage agreed to set him free in return for the real medicinal fish. Upon learning of this, 
the dragon king, skeptical of the sage's talents, challenged his ability to predict the weather: the 
sage predicted rain, the dragon king replied that none would fall, and the two argued for awhile, 
agreeing finally that whoever was right would cut off the loser's head. When the sage "won" the 
weather-contest, the dragon king succeeded in winning the emperor's promise of protection, 
and the emperor arranged to ensure that the sage would fall asleep and be unable to fight the 
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cued by a young man wearing a turban and green robe and carrying a 
rosary.30 A debate staged at court between "Vankhas" and a Buddhist 
"priest" follows, interestingly involving not only doctrine, but practice as 
well; the emperor, impressed by both the dogma and ritual of the religion 
of Muhammad ("especially with the rites of the worship of the ancestors 
and the dead"), declares his adoption of Islam. Then follows the effective 
fulfillment of his dream: the northern nomads 31 attack China, and 
Vankhas and his Arabs come to the rescue. The struggle is decided by a 
contest of weather-control between the Buddhist lama of the nomads, 
who sends a hailstorm upon the Arabs, and Vankhas, who sends a wind
storm to turn the hail back upon the nomads. 32 

dragon king; as the sage slept, however, he began sweating profusely "as if he were battling with 
someone," and soon awoke with the announcement that he had cut off the dragon king's head. 
The soul of the dragon king then became the monster of the emperor's dream. This part of the 
legend, as Dyer observes (p. 553, n. 24, p. 561), is found only in the Soviet Dungan version; it 
includes a number of motifs-the sage at the sea, the serpent, the control of the weather, the 
zealous struggle with the dragon-that appear in the legends of origin discussed below, includ
ing a number of versions of the mythic tale of Baba Tukles. It is also structured in such a way as 
to suggest an entirely separate mythical "commmunal origin-by-contest" tale grafted onto a 
more explicitly Islamic legend of origin through the device of "reviving" the slain dragon king 
and inserting him in the emperor's dream. We thus see the sage involved with the dragon 
through his efforts to heal the empress, a challenge to the sage and his "contest" with the 
dragon, and his final victory over the dragon, all constituting a coherent tale that on the one 
hand would seem to reflect a generic legend of origin-by-contest complete with a number of the 
themes characteristic of such legends as discussed below, and on the other hand is infused with 
Islamic significance by preceding the explicitly Islamic tale of the emperor's dream, whereby 
that tale's identifications may be projected back upon it: the sage will become in effect the 
"bringer" of Islam, while in the emperor's initial protection of the dragon we find reflected the 
dramatic device of the ruler's devotion to the opponents of Islam, a devotion not undone until 
the dragon turns on the emperor in his dream and must be countered by the sage calling in the 
Muslim forces. 

30. In one version, the emperor is menaced by "a big snake" in his dream (Dyer, "T'ang T'ai
tsung's Dream," p. 565); in another, the emperor appears not to be threatened himself, his 
dream instead pitting a green lion symbolizing Islam against a white elephant representing 
Buddhism (Dyer, p. 551). 

31. Dyer notes that a Chinese version of the legend has the Muslim army assist in the defeat 
not of northern nomads, but of the An Lu-shan rebellion (756-762) against the Tang 
(pp. 558-559, n. 39). 

32. Two elements found in this Dungan story-the infidel northern nomads symbolized as a 
dragon in a dream, and rival attempts at weather-sorcery waged by a Muslim saint and a non
Muslim holy man during a pivotal battle between new converts and infidels-figure in tales 
associated with the Islamizing figure of Sayyid Ata produced in early-eighteenth-century Central 
Asia, alluded to earlier. These more dramatic elements are absent in yet another version of the 
Dungan conversion tale, preserved in a Turkic "history" of East Turkistan from the late nine
teenth century, the Tarfkh-i jarfdah-i jadfdah of Qarl Qurban-cAlI b. Khalid HajjI AyakiizI 
(MS LOIY C578, ff. 62b-68a; the work, published in Kazan in 1889, is described in Dmitrieva 
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Here we find several stock motifs common to other conversion nar
ratives in Inner Asia: the assertion of genealogical links to Muslim saints 
from the centers of Islam; a dream impelling the monarch to seek assis
tance from the soon-to-be-adopted religion (implied also in JuvaynI's 
account of the Uyghur conversion); a court debate; and a weather-contest 
between holy men. Once again, as is likely the case in btemish I:IajjI's 
narrative, we find the debate motif included almost incidentally, as a 
minor but nevertheless obligatory element in the complex of dramatic 
tensions evoked in the story as a whole. 

In the final analysis btemish I:IajjI's inclusion of the "debate" pales 
in dramatic decisiveness beside the pivotal contest in the fire-pits; but its 
appearance nevertheless points to a narrative tradition recounting a court 
debate, a stock feature of Inner Asian conversion narratives, and un
doubtedly identifying the Muslim participants in the debate as Sufis. We 
will encounter further elaborations of the tale of Baba Tiikles in which 
his Sufi character is especially pronounced; in btemish I:IajjI's account, 
this element is decidedly muted, evoked only through Baba Tiikles' 
identification as a "saint," through his Sufi-style recitation inside the fire
pit, and here, perhaps, in the debate with the infidels, a challenge typi
cally assigned to Sufi shaykhs. 

Ritual Intrusion and Displacement 

The Qoruq and Ancestral Tombs 

The setting for the initial confrontation between the Muslim saints led by 
Baba Tiikles and Ozbek Khan with his retinue of infidel "sorcerers" is a 
place designated in btemish I:IajjI's work by a term whose most likely 
reading is as a variant of the Turkic word qoruq or qori"q. The saints sit out
side it when they arrive at bzbek Khan's court, and the khan sends his ser
vants outside it when the "ceremony" is spoiled, indicating that the cere
mony itself, as well as the subsequent interrogation of the Muslim saints, 
are to be understood as occurring inside this "place." As noted, the read
ing of this term is problematical; it evidently occurs four times in btemish 

et aI., Opisanie tiUTkskikh rukopisei, I, p. 143, No. 137), where, however, a man in a white tur
ban and green robe with a rosary in one hand and a staff in another appears in the emperor's 
dream that induces his conversion. 
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l:IajjI's account (plus one possible occurrence outside the conversion nar
rative), and the specific textual, paleographical, and philological issues 
connected with the reading of the termB are taken up in the notes to the 
complete translation in Appendix 2. But here we must keep the term's 
problematical reading in mind in suggesting what it may have meant to 
the hypothetical audience of "earlier" versions of the Baba Tiikles tale. 

In the first place, the uncertainty with which the term appears to have 
been written, further discussed in Appendix 2, in itself suggests that the 
appropriateness of the qoruq as a site for the events described was unclear 
to the copyists of the two known manuscripts. It is likewise clear that cAbd 
al-Ghaffar Q"ir·imI, writing in the eighteenth century, did not understand 
the term, evidently interpreting it in the form qur and glossing it as 
jamaCat, i.e., "gathering place."H Our manuscripts and our external 
sources thus fail us on this issue, and we are left to rely on somewhat cir
cular reasoning: the probable semantic and religious implications of the 
term are themselves important elements in arguing for the form "qoruq" 
as the most likely reading (and indeed the only one that can make sense), 
while my argument, in turn, that it is specifically the religiously charged 
meaning, among two or three possible meanings for the word qoruq, that 
is most likely in the present context naturally depends upon assuming 
that qoruq is the most likely reading. This assumption is adopted here, 
however, on the basis of (1) the way the term is written in the manu
script(s) and (2) the fact that there is no other satisfactory explanation for 
the term as used in btemish l:IajjI's work. 

Inasmuch as this assumption adds such important dimensions to the 
"original" religious message of the Baba Tiikles narrative, we must con
sider the meaning of qoruq in the context of the time and place in which 
the term was included-with pointed religious significance, I believe-in 
the narrative that eventually found its way into btemish l:IajjI's work, and 
I will argue that it means precisely what the term meant most often in the 

33. The problems evidently appear in both manuscripts, although I have been able to examine 
only one directly; see the discussion in Appendix 1. 

34. In his version the four saints wait "outside the qur-lar, that is, the place of assembly 
(jamiiCat) , which was outside the dfviin-i khiinf," glossing the term read as qur-the need to 
explain it in itself attests to its unfamiliarity-as a place for "assembly"; the various Turkic words 
of the form qur, however, appear to have no suitable meanings either in this context or with the 
meaning ";amiiCat" (qur is noted with meanings such as "belt," "girdle," "rank," and "stage," and 
is used for a row or tier, as in a course of masonry, cf. Clauson, ED, p. 642, and Sir James W. 
Redhouse, A Turkish and English Lexicon [1890; repr. Istanbul: <;:agn Yaymlan, 1978], p. 1482). 
'Abd al-Ghaffar renders subsequent occurrences of the term appearing in btemish I:Iajjr's text as 
qOTU or qori" as caskar, i.e., "army," without further comment. 
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extensive thirteenth- and fourteenth-century attestations of the term: the 
sacred and inviolable burial places of the khans in the Mongol empire. 

THE TOMB-QORUQ AND SACRED INVIOLABILIlY 

The term qoruq as used for inviolable royal burial grounds has not 
drawn the attention it deserves in studies of Inner Asian religion. 35 To 
be sure, although we find many customs associated with the qoruq de
scribed among Inner Asian peoples such as the Huns, Turks, Khazars, 
and Qumans, it is not until the Mongol era that we can decisively (if 
still not exclusively) link the practices with the term; but the centrality 
of the term in the burial and funerary customs of the Mongol age is 
so clear that its neglect is surprising. 

The best accounts of the term qoruq and its cognates in the Mongol 
era appear in an article by Bartol'd 36 and in the extensive discussion 
by Paul Pelliot in his notes on the publication of Marco Polo's travel 
account,37 with important material on the term's use in the Ilkhanid 
domains adduced by Quatremere38 (curiously ignored by BartoI'd) and 
more recently by Doerfer. 39 The term is surely of Turkic origin, being 
derived from the verb qori"-, meaning "to fence in," "to protect," "to 
enclose." Attested in Old Turkic in the form qori"gh,40 it implies a "re
served," forbidden area set aside for private (usually royal) use in capaci-

35. It is not mentioned at all, for instance, in Harva, Die religiose Vorstellungen, or in Roux's 
La mort (or in his other works), even though both writers discuss some practices associated with 
the qoruq; nor does it appear in N. F. Katanov, "0 pogrebal'nykh obriadakh u tiurkskikh plemen 
s drevneishikh vremen do nashikh dnei," 10AlE, t. 12, vyp. 2 (1894), pp.l09-142. 

36. "K voprosu 0 pogrebal'nykh obriadakh turkov i mongolov" (Sochineniia, IV, pp. 377-396; 
cf. J. M. Rogers's translation, "The Burial Rites of the Turks and Mongols," CAT, 14 (1970), 
pp. 195-227; cf. also Abdiilkadir inan's Turkish translation in Belleten, No. 43 (1947), reprinted 
in his Makaleler ve incelemeler, pp. 362-386). 

37. Paul Pelliot, Notes on Marco Polo (Paris, 1959), I, pp. 335ff. 
38. E. Quatremere, "Notice de I'ouvrage persan qui a pour titre: Matla-assaadern ou-Madjma

albahrei"n et qui contient l'histoire des deux sultans Schah-Rokh et Abou-Sard," Notices et 
extraits des manuscrits de la Bibliotheque du Roi et autres bibliotheques, 14/1 (1843), pp. 65-66. 

39. Doerfer, TMEN, III, pp. 444-450. 
40. Cf. Clauson, ED, p. 652, noting among the more common forms a "Qrpchaq" form qoru 

given in a fourteenth-century Arabic-Turkic glossary; cf. p. 43 [s.v. "ata~"l, where qorigh is cited 
in a context linking it with the yogh ("funeral feast"). See further on the term Doerfer, cited 
above, and L. Budagov, Sravnitel'nyi slovar' turetsko-tatarskikh narechii (St. Petersburg, 1869; 
repr. Moscow, 1960), II, pp. 52-53, cf. pp. 78-79; Redhouse, Turkish and English Lexicon, cit
ing the form qoru (spelled qilr!) as "a piece of meadow or forest land kept for private use" 
(p. 1486); Radlov, Opyt, II, cols. 555-559, citing koru in Ottoman, meaning a park or forest pre
serve for private hunting, koruk in "Uyghur" and Chaghatay, meaning a place protected by a 
fence or wall, korugh in Chaghatay, meaning a fortified place, a preserve, or pastures reserved 



182 Islamization and Native Religion 

ties ranging from that of a hunting preserve to that of a burial site. It 
thus refers to a place, or less often a thing, characterized as being 
"reserved," "protected," "inviolate," "taboo," or "sacrosanct." As such it was 
used to refer to a wide range of places and things, the most frequently 
encountered of which are two: a special, often fenced-off "preserve" 
enclosing an expanse of pastureland (or of forest, or of hunting grounds) 
reserved for the exclusive use of the ruler, or the sacred royal burial 
grounds, the forbidden precincts of the imperial cemetery. 

Now in Central Asian usage from the sixteenth century on, the former 
use predominates, and indeed the term qoruq became a standard term 
for royal hunting reserves in the Central Asian khanates down to the 
nineteenth century.41 Similarly, as Bartol'd noted,42 the only use of the 
term known to him from pre-Mongol times, in NarshakhI's history, 
referred to a royal reserve of pastureland enclosed by a palisade. Earlier 
occurrences not known to Bartol'd do occur, as noted above, in Old 
Turkic sources; some appear to reflect only the sense of lands "reserved" 
for royal or other private use, while one clearly implies that the term was 
associated with death and burial: in the eighth-century Ongin inscrip
tion, a son addresses his father, saying, evidently, that he has duly cele
brated "your funeral feast" (yag) and established "your qori"g."H Both uses 
clearly survived into the Mongol era; but it seems likely that the term 
qoruq was used in the Mongol era primarily to refer to something sacred 
and forbidden connected with death and burial, most often the sacred 

for the ruler, and an interesting meaning for the Teleut form korii: "a place on the body which 
must be protected, which is easily injured, for example the temple." The term is also in use in 
modern Uzbek, Qazaq, and QYrghYz, with "preserve" the only attested meaning in each case; the 
modern Uzbek term qoriqkhanii (with khan ii, "room," "house," "abode"), meaning a state-pro
tected nature preserve in which hunting is prohibited, may be noted here, as well as the term's 
use, recalling its sacred connotations as discussed below, in a recent environmental slogan pro
claiming that the anii siiyyarii ("mother planet") is a qoriqkhanii. 

41. Cf. the chapter on "khanskii kuruk" in R. N. Nabiev, Iz istorii Kokandskogo khanstva (feo· 
dal'noe khoziaistvo Khudoiar.khana) (Tashkent: Fan, 1973), pp. 133-162; Ivanov, Khoziaistvo, 
p. 73, n. I; and A. L. Troitskaia, "Zapovedniki kuruk kokandskogo khana Khudaiara," in Sbomik 
Gosudarstellennoi Publichnoi Biblioteki im. M. E. Saltykova·Shchedrina (Leningrad), vyp. 3 
(1955), pp. 122-156, as well as her Katalog arkhiva Kokandskikh khanoll XIX lIeka (Moscow: 
Nauka, GRVL, 1968), p. 550. This meaning appears to have been standard already by the early 
sixteenth century, as suggested by its use in Babur's memoirs, cf. The Babur-nama in English, tr. 
A. S. Beveridge (London: Luzac & Co., 1922, repro 1969), pp. 8lff. 

42. "Burial Rites," tr. Rogers, pp. 204-205. 
43. Cited in Clauson, ED, p. 43; for a review of differing intepretations of this passage, how

ever, see Bruno Ohrig, Bestattungsriten alttiirkischer Aristokratie im Lichte der Inschriften 
(Munich: Minerva, 1988), pp. 162-165. 
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royal burial grounds of the Chingisid khans.# 
To be sure, as Pelliot observed,4s a qoruq was not necessarily an actual 

tomb-site in the Mongol age; the term could refer to any forbidden 
precinct, and as Bartol'd observed, the term was not restricted to "topog
raphy" in its application: the name of a deceased khan, which was not to 
be used or spoken for three generations, is spoken of as qoruq, i.e., 
"taboo," by RashId ad-DIn, and the term qorugci· applied to the guardi
ans of the royal tombsites was also used for guardians of the royal 
harem.46 More commonly, though, the term qoruq was used for plots of 
land, especially forest or pastureland; while he does not use the term, the 
Franciscan traveler Plano Carpini is certainly describing a grove of trees, 
intended "to grow for his soul," set aside as qoruq by the Great Khan 
Ogodei: "he ordered that no one was to cut there, and anyone who cuts a 
twig there, as we ourselves saw, is beaten, stripped and maltreated. And 
when we were in great need of something with which to whip our horse, 
we did not dare to cut a switch from there."47 Here it is not impossible, 
however, that we should understand the "forbidden" nature of the trees 
in this inviolate grove to derive from the locality's status as, or designation 
as, a royal burial site; that is, it is not altogether clear that the "invio
late" nature of trees, or of game, etc., found in the territory of a qoruq is 
the primary motive for a region's designation as a qoruq: rather, they may 
be off-limits "secondarily," as things that happen to be on a site declared 
qoruq as a proposed or actual burial site. . 

The "Great Qoruq" of the Mongol era, spoken of by the Persian his
torian RashId ad-DIn as goruq-i buzurg and by the Mongol designation 
yeke qoruq, was the burial place of Chingis Khan himself; we need not 
take up the question of its exact location,48 especially since it was only 
natural for a number of localized cult sites to be claimed, in time, as the 
real burial place of the heroic ancestor. Of more interest than its actual 
location is the tradition reported by RashId ad-DIn concerning the selec
tion of the site: Chingis Khan had come to the spot, near the sacred 

44. RashId ad-DIn also refers to a qoruq of Chingis Khan's enemy, the Kereyt Wang-khan, as 
having been plundered; cf. Bartol'dlRogers, p. 206. Bartol'd noted the uncertainty left regarding 
whether this qoruq was the ruler's pastures or sacred groves or ancestral cemeteries. 

45. Notes on Marco Polo, I, p. 338. 
46. Bartol'dlRogers, "Burial Rites," pp. 205-206. 
47. Mongol Mission, p. 13; cf. Pelliot, Notes on Marco Polo, I, p. 338. 
48. See Pelliol's discussion, Notes on Marco Polo, I, pp. 339-353; Bartol'dlRogers, "Burial 

Rites," pp. 209-210,215-216; and Paul Ratchnevsky, Genghis Khan: His Life and Legacy, tr. 
and ed. Thomas Nivison Haining (Oxford: Basil Blackwell, 1991), pp. 142-144. 
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mountain Burgan Qaldun, where he found "an exceptionally verdant 
tree" by itself on the steppe, and after resting beneath it for a time he 
had declared that he should be buried beneath that tree; the place thus 
became the Great Qoruq, and soon so many trees grew up that the origi
nallone tree could no longer be identified.49 This story seems to reflect 
conceptions of the World Tree at the center of the cosmos as discussed 
earlier, and may reinforce the idea that the "inviolate" nature of sacred 
groves was often a secondary outgrowth of a place's status as a burial site 
or as a ritual center of some kind established in the context of the cos
mogonic complex discussed above. 50 

For the practice of establishing tomb-qoruqs in the Mongol world of 
the thirteenth and fourteenth centuries 51 we have virtually no informa
tion from the Chaghatayid uius, but considerably more from the realm of 
the Great Khan in Chinese sources, and from the Ilkhanid state, assem
bled by Bartol'd, Pelliot, and Quatremere. All these sources and descrip
tions show the preponderance of thirteenth- and fourteenth-century evi
dence on the use of the term qoruq to refer to royal burial grounds, and 
in view of the evident appearance of the term in btemish HajjI's conver
sion narrative, such an understanding is indeed the only one that makes 
sense. While it might be reasonable for the narrative to place the khan in 
his "royal hunting reserve," the ceremony described (however obscurely) 
in the account clearly does not belong in the hunting grounds. And 
although we cannot be certain that such a ceremony was actually, in his
torical terms, performed in the royal burial grounds, the evidence points 
in that direction; the ceremony, portrayed after the fashion of a drinking 
ceremony and/or libation ritual, will be discussed below, but it seems 
likely that such ceremonies may indeed have been associated with ances
tral rites tied to the royal burial grounds. And in any case, it is at least rea-

49. Cf. Pelliot, Notes on Marco Polo, I, p. 336; Bartol'dfRogers, "Burial Rites," pp. 209-210. 
50. Citing RashId ad-Din's story, BartoI'd ("Burial Rites," tr. Rogers, p. 210) suggests that the 

royal cemeteries "seem to have been established in the context of a cult of forests or groves of 
trees," but it would appear that such cults in themselves ought to be understood in the context 
of the larger mythic complex of the World Tree and associated imagery. 

51. See in addition to BartoI'd, Pelliot, and Quatremere as cited above, 1. Berezin, "Ocherk 
vnutrenniago ustroistva ulusa Dzhuchieva," TVOlRAO, 8 (1864), p. 447; J. A. Boyle, "The 
Thirteenth-Century Mongols' Conception of the After Life: The Evidence of their Funerary 
Practices," Mongolian Studies, I (1974), pp. 5-14 (pp. 8ff. on the qoruq); Boyle, "The Burial 
Place of the Great Khan Ogedei," Acta Oriimtalia, 32 (1970; = PIAC XI), pp. 45-50; [Boyle 
translates the term as "inviolable sanctuary"]; B. Vladimirtsov, Le regime social des Mongols, tr. 
Michel Carsow (Paris, 1948), p. 146; and Henry Serruys, "Mongol 'Qoriy': Reservation," 
Mongolian Studies, I (1974), pp. 76-91. 
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sonable to suggest that, whatever the "actual" historical practice in such 
ceremonies, it would have been quite natural to link the elements of 
ancestral libations and ancestral burial grounds in narrative. 

The weight of the evidence thus shows the predominance of the funer
ary associations of the qOTUq in the era that inspired the conversion narra
tive in btemish BajjT's work; and it is certain that the use of the term 
qOTUq to mean a sacrosanct royal cemetery continued in a number of con
texts. Even in Central Asia, where we find the term used mostly to refer 
to hunting reserves or other lands privy to the khan, we find a possible 
survival of the use of the term qOTUq to refer to a sacred tomb in a very 
telling case: the term is apparently used, in an early nineteenth-century 
work, to refer to the burial place of the NaqshbandI Sufi saint Khoja 
Baha) ad-DIn Naqshband. One manuscript of the work in question, a 
universal history in Persian entitled Gulshan al-mulak and completed 
around 124611830 by Muhammad-YaCqub b. Muhammad Daniyal-bly 
(the youngest son of the Manghlt amfT Daniyal BIy, the actual ruler of 
the Bukharan khanate from 1758 to 1785), includes a marginal note ap
parently by the author mentioning the burial of the Ashtarkhanid ruler 
Subhan-QulI Khan at the "qoruq of the illuminated grave" in Bukhara in 
111411702.52 More widespread, certainly, is the survival of the term qOTUq 
to refer to putative graves of Chingis Khan himself among the Mongols 
down to the present. A site in the Ordos in Inner Mongolia where the 
cult of Chingis Khan still flourishes is centered at the putative shrine of 
Chingis, called Ejen Qorug-a. 53 

Finally, in arguing the probability that it is the qoruq-cemetery that is 
intended in btemish BajjT's narrative, we may note its suitability for the 
theme of displacement, as a sacred site into which the Muslim saints 
intrude after spoiling a ceremony being performed there. That the qoruq 

52. The passage is noted by McChesney, Waqf in Central Asia, p. 161, n. 33; McChesney 
suggests the reading furaq, noting quruq as an alternative, without indicating the voweling of the 
text; the khan is said to have been buried Monday 25 Jumada I 1114117 October 1702; the 
manuscript McChesney cites (MS IVAN UzSSR Inv. No. 1507, f. 132a [descr. SVR, I, p. 83, 
No. 208]) confirms the probable form qilr.q (or (ar.q), only the former making sense, i.e., dar 
qilruq-i mazar-i fayt-an[vJar; on the Gulshan al-muliik, cf. Storey-Bregel', PL, II, pp. 1160-1162. 

53. Cf. Elisabetta Chiodo, " "The Book of the Offerings to the Holy Cinggis Qayan:" A 
Mongolian Ritual Text," ZAS, 22 (1989-1991), pp. 190-220 [pp. 214-215 on the shrine, which 
\~as built in 1956 and restored several times by 1987]. See also Klaus Sagaster, "Die Verehrung 
Cinggis Khans bei den Mongolen," XXIV. Deutscher Orientalistentag, ed. Werner Diem and 
Abdoldiavad Falaturi (Stuttgart: Franz Steiner Verlag, 1990; ZDMG, Supplement VIII), 
pp. 365-371, and S. D. Dylykov, "Edzhen-Khoro," in Filologiia i istoriia mongo/'skikh narodov: 
Pamiati akademika Borisa Iakovlevicha Vladimirtsova (Moscow: Izd-vo Vostochnoi Literatury, 
1958),pp.228-234. 
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into which the Muslim saints were led was a place regarded as "off
limits" to outsiders is suggested by the sorcerers' call to have them killed; 
this element clearly heightens the dramatic effect (and establishes both 
the khan's independence from the sorcerers and the seminal presence 
of God's guidance in the khan), but its specific evocation may reflect 
knowledge of the tradition of inviolability adhering to the qoruq. At 
the Ordos site claimed as Chingis Khan's burial place, for instance, the 
principles of secrecy and inviolability are maintained in the ceremonies 
at which offerings to Chingis are made; a "special" language is used (re
calling Chinese accounts of using a "secret" name of the deceased and 
speaking only the native language), and those who were on their way to 
perform the ceremony would beat those whom they happened to meet 
on their way;54 this no doubt ritually stylized practice reflects the tra
dition of slaying those encountered on the way to a khan's burial site, as 
well as the sorcerers' appeal, in btemish HajjI's account, to have Baba 
Tiikles and his companions killed as intruders. 

The latter point highlights two particular themes regarding the qoruq 
that appear consistently in European, Islamic, and Chinese sources as 
evidence of the sacrosanct nature of the burial ground; these themes 
are no doubt more reflective of what seemed most striking to outside 
observers, than of the real significance of the qotuq in native tradition, 
but they are nevertheless based upon authentic elements in the establish
ment and maintenance of qoruqs. First is the theme of secrecy: this is 
affirmed through anecdotes about the process of burial (sod is carefully 
removed over the gravesite in order to be replaced later, and horses are 
ridden over the site to ensure that it blends in with the rest of the terrain 
and cannot be distinguished) and about the killing of anyone who might 
be so unlucky as to meet the burial party or otherwise discover the site. 
Anecdotes of both kinds are well represented not only for the Mongols, 
but for earlier Inner Asian peoples as well. 55 The second, related theme is 
that of inviolability: the precincts are marked in some way, and guards 
are posted to keep "unauthorized" people away from the site, with heavy 
penalties exacted from those who even unwittingly violate the taboo. 

54. Chiodo, "Book of the Offerings," pp. 218-219. 
55. E.g., the killing of those who buried Attila as reported by Priscus (cf. OUo J. Maenchen

Helfen, The World of the Huns: Studies in their History and Culture, ed. Max Knight [Berkeley and 
Los Angeles: University of California Press, 1973], pp. 276-278); the "flooding" of the Khazar 
royal burial site, as well as the killing of those who buried the qaghan, reported by Ibn Fadllin 
(cf. Dunlop, History, pp. 111-112). 
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These themes of secrecy and inviolability are noted in Chinese sources 
dating already soon after the death of Chingis Khan, with a Chinese 
envoy describing the practices of trampling the burial site, and of marking 
the sacred precinct by setting up arrows stuck in the ground and posting 
guards;56 no terminology is given in this early account, however. Pelliot 
cites similar accounts from later Chinese sources that emphasize the 
"restoration" of the gravesite to an undisturbed appearance in order to 
ensure its secrecy. 57 Similarly, the European travelers Plano Carpini and 
Rubruck noted these practices, again without terminology. The strong 
taboos against violating the burial grounds are mentioned by Plano 
Carpini; speaking of the two cemeteries in the Mongol lands, he writes, 
"No one dare go near these cemeteries except the keepers who have been 
put there to look after them. If anyone does approach them, he is seized, 
stripped, beaten and severely maltreated. We ourselves unwittingly 
entered the bounds of the cemetery of the men who were killed in 
Hungary, and they bore down upon us and would have shot at us with 
arrows, but, since we were envoys and did not know the customs of the 
land, they let us go free."58 Carpini also describes the secrecy involved in 
Mongol burial practices,59 noting that one among the "less important" 
men would be buried "in secret in the open country," seated inside one of 
his dwellings and furnished with meat and a goblet of mare's milk for 
nourishment in the next world, as well as with horses for shelter and 
transportation. For their "chief men," however, "they go in secret into the 
open country and there they remove the grass, roots and all;" after digging 
a pit and completing the interment, "they put the grass over it as it was 
before so that no one may be able to discover the spot afterwards. The 
other things already described they also do, but his tent they leave above 
ground in the open." Rubruck, similarly, remarks: "Near the grave of a 
dead man they always leave a dwelling, if he is of the nobility, that is of 
the family of Chingis, who was their first father and lord. The burial place 
of him who dies is not known; and always around those places where they 

56. Cf. PeIliot, Notes on Marco Polo, I, p. 333, and now Peter Olbricht and Elisabeth Pinks, 
Meng.ta Pei-lu und Hei-ta Shih-ltieh: Chinesische Gesandtenberichte tiber die friihen Mongolen 
1221 und 1237; nach Vorarbeiten von Erich Haenisch und Yao Ts'ung-wu tibersetzt und kommen
tiert (Wiesbaden: Otto Harrassowitz, 1980; Asiatische Forschungen, Bd. 56), pp. 224-225. 

57. Cf. Pelliot, Notes on Marco Polo, I, pp. 333-334; see also Paul Ratchnevsky, "Uber den 
mongolischen Kult am Hofe der Grosskhane in China," in Mongolian Studies, ed. Louis Ligeti 
(Amsterdam: Verlag B. R. GrUner, 1970), pp. 417-443 [pp. 437-442]. 

58. The Mongol Mission, p. 14. 
59. The Mongol Mission, pp. 12-13. 
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bury their nobles there is a camp of men who guard the tombs."60 
Marco Polo likewise noted the secrecy and inviolability of the Mongol 

tombs: 

And you may know truly that such a custom is observed; for 
all the great Kaan and the great lords of the Tartars who are 
descended from the line of their first lord Cinghis Kan are 
carried for burial when they are dead to a very great mountain 
which is called Altai. And wherever the great lords of the Tartars 
die, if they die a good hundred days marches away from that 
mountain, they must be carried there to the said mountain for 
burial with the others, nor are they willing to be buried in 
another place. Moreover I tell you another great wonder, that 
they have this custom that when the bodies of these great Kaan of 
the Tartars are carried to that mountain to bury, though they may 
be distant forty days marches or more or less, all the people 
whom they met by the way by which the bodies are carried are 
put to the edge of the sword by those who conduct the said body. 
And they say thus to them when they kill them, Go serve your 
lord in the other world. For they have come to such foolishness 
and the devil has so blinded them and surrounded them with 
such madness that they believe truly that all those whom they kill 
for this cause must go to accompany & to serve the great lord in 
the other world. And they do the same with the horses which 
they find on the road, & say that he has so many horses in the 
other world. For when the lord dies they kill all the best horses, 
camels, & mules that are left that the lord had. They have them 
killed believing that the lord may have them in the other world; 
& so they all believe. And you may know that when Mongu the 
fifth Kan died more than twenty thousand men were killed on 
the way, as I have told you, all those who met the body when it 
was being carried by the horsemen, who held this wicked and 
firm belief, to that mountain to burial. 61 

60. The Mongol Mission, p. 105; Rubruck further describes burial practices he ascribes spe
cifically to the Comans, involving building mounds over the tomb, erecting a statue of a man 
facing the east and holding a cup in front of his navel, setting up horse-skins on poles facing the 
cardinal directions, and providing kumiss and meat for the deceased-despite the fact, notes 
Rubruck, that he had been baptized. 

61. Marco Polo, The Description of the World, ed. and tr. A. C. Maule and Paul Pelliot 
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And the Catalan friar Jordanus of Severac, in his brief description of 
the "Great Khan" of the Tartars (written around 1330), affirms that: 
"When the emperor dies, he is carried by certain men with a very great 
treasure to a certain place, where they place the body, and run away as if 
the devil were after them, and others are ready incontinently to snatch up 
the body and bear it in like manner to another place, and so on to the 
place of burial; and they thus do that the place may not be found, and 
consequently that no one may be able to steal the treasure."62 

One of the best descriptions of the establishment of the qoruq, and 
one curiously neglected by both BartoI'd and Pelliot,63 is of particular 
interest insofar as it comes from an Islamic source and deals with the 
death of Batu, the real founder of the Golden Horde. This relatively early 
account, from Juzjanr's Tabaqat-i Na$irf (c. 1260), includes other impor
tant elements discussed further below; here we may note that it describes 
Batu's burial in an underground chamber seated on a throne and supplied 
with weapons and various vessels; it includes the notice that, in Raverty's 
translation, "In the night-time the place is covered up, and horses are 
driven over it, in such a manner that not a trace of it remains."64 

Although the two themes of secrecy and inviolability are mutually con
tradictory in their most extreme formulations (i.e., why post guards if the 
tomb sites are genuinely and completely unknown?), they thus recur 
regularly in thirteenth- and fourteenth-century sources, and reduce to a 
common foundation of the tombs' status as taboo. This in turn makes 
intrusion into the qoruq an important violation of both Chingisid legiti
macy and indigenous notions of sacred power, and hence a potentially 
powerful image in stories of Islamization. 

(London: George Routledge & Sons, 1938), I (tr.), pp. 167-168; cf. the popular translation by 
Ronald Latham, The Travels of Marco Polo [Harmondsworth: Penguin Books, 1958], p. 97. The 
emphasis here upon burial on a great mountain not only recalls the mythic complex of 
Mountain and Tree, but is reflected as well in RashId ad-Din's comment that the body of the 
khan Baraq of the house of Chaghatay was sent to a mountain for burial (tr. Boyle, Successors, 
p. 141, cf. p. 153); and btemish HajjI, of course, affirms the same tradition in his account of 
Toqtogha's obsequies as noted in Chapter 2. See further Magdalena Tatar, "Two Mongol Texts 
Concerning the Cult of the Mountains," AOH, 30 (1976), pp. I-58 (esp. pp. 5-7). 

62. Mirabilia Descripta. The Wonders of the East, by Friar lordanus, of the Order of Preachers 
and Bishop of Columbum in India the Greater (circa 1330), tr. Col. Henry Yule (London: 
Hakluyt Series No. 31, 1863), p. 48. 

63. Boyle, however, does cite it in "A Form of Horse Sacrifice amongst the 13th and 14th 
Century Mongols," CAl, 10 (1965), pp. 145-150 [po 145J, and after him, Ratchnevsky, "Ober 
den mongolischen Kult," p. 439. 

64. juzjanI, tr. Raverty, II, p. 1173. 
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THE QORUQ AND ISLAMIZATION 

BartoI'd insisted that the tradition of the qoruq was forgotten early on in 
areas that Islam came to dominate.65 To an extent we must agree, since 
the obscurity of the term, as well as of the practices it signaled, during 
the sixteenth century and after, is here assumed to be the cause of the 
uncertainties arising from the extant versions of btemish HajjI's text. 
BartoI'd missed, however, not only JuzjanI's description of Batu's burial, 
but indeed most of the available material on the qoruq in the Ilkhanid 
realm, as well as some on the Golden Horde; and Pelliot, for his part, 
acknowledged that "I have no information on the tombs of the members 
of the branch of JoCi ... "66 Since the role of the qoruq in these eventually 
Islamized parts of the Mongol-ruled world is of primary importance for 
our concerns, it is worth examining in more detail. 

In the Ilkhanid context,67 the sense of the term qoruq is difficult to 
trace precisely because of its common use in designating places of con
siderable diversity. The common denominator in places designated qoruq 
is the fact that ordinary people are forbidden to enter them, but the rea
sons for this are not always clear. RashId ad-DIn uses the term to refer to 
such "inviolate" places, noting that a particular site was "made qoruq;" 
this use does not necessarily imply any association with tombs, but there 
are some indications that each khan was provided with a new qoruq, so 
that the number of places called by this name proliferated; we have fre
quent reference to the visitation of the several qoruqs by subsequent 
khans. In particular, the movements of Oljeytii (r. 703-716/1304-1316) 
show repeated visits to various sites designated as qoruqs, and to the tomb 
of his brother and predecessor Ghazan near Tabrrz; but it is not clear if 
any of the qoruqs he visited were primarily tomb-sites. 68 It may be that 
this proliferation reflects already the growing shift from "tomb-qoruqs" to 
qoruqs as hunting or recreational preserves. 

On the other hand, specific places of particular importance to the rul-

65. Bartol'dlRogers, "Burial Rites," p. 221; he notes the rapid disappearance of all memory of 
these royal burial preserves in areas which came under Islamic influence. Bartol'd makes no 
mention of the use of this term in the present account, despite his earlier study of btemish 
l:IajjI's work. 

66. Pelliot, Notes on Marco Polo, I, p. 339. 
67. As noted above, the best assemblage of data on the qoruq in Ilkhanid sources is given by 

Quatremere, "Notice." 
68. Cf. Charles Melville, "The Itineraries of Sultan bljeitil, 1304-16," Iran, 28 (1990), 

pp. 55-70. Melville notes (p. 57) bljeytli's frequent visits during the early years (from 
704-708/1304-1309) of his reign to Ghazan's tomb; he understands QashanI's qur.n.g as an 
error for qurzg, but interprets this always as "hunting grounds." 
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ing dynasty as imperial centers and/or burial sites are also prominent 
among the qoruqs named by RashId ad-DIn and other Ilkhanid-era writers. 
The new city completed during Oljeytti's reign to serve as the Ilkhanid 
"capital," SultanIyah, is frequently called a qoruq, and is linked with impor
tant state ceremonial occasions-such as enthronements-in several con
texts. RashId ad-DIn speaks of a quri'ltay (assembly of Mongol princes) held 
in the qoruq of SultanIyah, and its role in enthronements is suggested 
in BanakatI's history, in which the last event recorded is the Ilkhanid 
Abu SacId's enthronement in 717/1317 "in the qoruq of SultanIyah" (pos
sibly associated with the well-known grave of his predecessor Oljeytti in 
that city).69 Likewise, the Persian Babr al-asrar, a history completed c. 1640 
by Mabmiid b. AmIr Vall of Balkh, mentions the ghoruq-i aCt-am of Abaqa 
(r. 663-68011265-1282), already during his life, as the site where the khan 
received an embassy from the Jochid ulus/o the place also served as the site 
of Abaqa's second, ceremonial enthronement (reflecting his confirmation 
by the Great Khan), according to earlier sources.11 

Unfortunately our only information on the Ilkhanid qoruqs comes 
exclusively from Islamic sources dating from after Ghazan's conversion to 
Islam, and again aside from the regular visits and the occasional linking 
of a new khan's enthronement with a particular qoruq (as in the case of 
Abu SaCld), we find no mention in the Muslim sources of any ritual per
formance at the qoruq. Nevertheless, the preponderance of evidence sug
gests that the "older" meaning of this term, and its association with im
perial burial, remained current certainly in Oljeytti's day, since it was 
still known in the mid-fourteenth century. 

This is confirmed by the only use of the term qoruq in the Ilkhanid 
realm which is clearly and explicitly linked to a royal burial site, in con
nection with the place near Sajas [or Sujas 1 where Arghun (r. 683-690/ 
1284-1291) was buried. The designation "qoruq-i Arghiin" became, to be 
sure, a simple place name noted in sources down to Timurid times at 
least,72 but there can be little doubt that the site of Arghun's tomb was 
originally designated as a qoruq with precisely the same meaning implied 
by that term when attached to the burial place of Chingis Khan or other 

69. Banakati, ed. Shi'ar, p. 478; the event is also noted in the mid-Fifteenth-century compila
tion of Fa~iiJ Khwafi, the Mu;mal-i Fa~f~lf, ed. Farrukh, III, p. 26, tr. Iusupova, p. 46. 

70. MS IVAN Uz, Inv. No. 1385, f. 108a; here the place is apparently spelled ifg.trlbad, no 
doubt reflecting the familiar place-name "Jaghatii." 

71. Cf. the notes in 'Umari/Lech, Das mongolische Weltreich, p. 323, citing Rashid ad-Drn 
and Mustawfi's Nu:zhat al-qulub. 

72. Cf. Quatremere, "Notice," p. 65. 
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khans. The best evidence of this appears in a well-known source whose 
important mention of this qoruq appears to have been overlooked by 
Quatremere, Pelliot, and Bartol'd; the passage, from l:Iamdullah Mustawfi 
Qazvlnr's Nuzhat al-qulub (completed in 740/1340),73 is doubly signifi
cant for our purposes, because it also suggests the importance of intruding 
Islamic institutions and Muslim "holy men" into the sacred qoruq of 
Mongol tradition. 

In describing the region of Sajas and Suhravard, QazvinI writes, "The 
grave of Arghl1n Khan is in the mountain of Sajas, and as was the Mongol 
custom, they had concealed it; they made that mountain a qurugh,74 and 
affliction would come to people who crossed its borders;75 but (Arghl1n's) 
daughter, Oljey Khatl1n, making her father's grave public, established a 
Sufi hostel at the site and settled people there."76 

The passage provides a clear example of the "violation" of the qoruq by 
a Muslim convert, Arghun's daughter, involving not only the indignity of 
the "secret" place's exposure, but the specific intrusion into that inviolate 
site of the bearers of Islamic-style sanctity. This in turn supports the sup
position that such an intrusion is suggested already in the narrative of 
Otemish l:IajjI, as one of several instances of "displacement" consciously 
intended to reinforce the religious meaning of the account. 

A further sign of the tension between the maintenance of the sepul
chral qoruq and conversion to Islam is indicated without specific refer
ence to the term "qoruq," in the Timurid historian Sharaf ad-DIn cAlI 
YazdI's note on the burial of the Ilkhanid khan Ghazan, famous for his 
conversion to Islam; YaidI writes that Ghazan was buried near Tabrlz 
within a domed tomb (gunbadh) that he himself had built, as is well
known from other sources, but adds that "before him the graves of the 
Mongol sovereigns were not public (askara)."77 

73. C. Le Strange, ed. and tr., The Geographical Part of the Nuzhat-al-Qulub composed by 
l;lamd-alliih Mustawff of Qazwfn in 740 (1340) (London: Luzac & Co., 1915 [part I, text], 1919 
[part II, tr.]), text, p. 64, trans!', p. 69. 

74. I, text, p. 64: a variant is qurfgh; 
75:va mardum-rii az hudud gudhashtan zahmat rasfd!. 
76. dukhtarish uljiiy khiitiin qabr-i padar-rii ashkiir karde iinjii khiinqiih siikht va mardum be

nishiinfd; cf. Le Strange's translation: "The sepulchre of Arghun Khan was made in the moun
tain of Sujas, and according to Mongol custom, they concealed the place, making the whole 
mountain an inviolable Sanctuary [Qurugh], so that people could not without difficulty pass that 
way. Arghun's daughter, Oljay KhatOn, however, made manifest her father's grave, founding 
a DarvIsh-house, and settling a community here." Arghun's burial in Sajas is noted also in 
BanakatI (ed. Shi'ar, p. 446), but without mention of the site's designation as a qoruq. 

77. YazdI, Zafar-niimah, Tashkent facsimile ed., f. 70b. 
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What is clear for the Ilkhanid domains is (1) the frequent link between 
the named qoruqs and enthronement sites named at the accession of new 
khans, suggesting dynastic ancestral symbolism, (2) an implicit tension 
between the adoption of Islam and the maintenance of inviolate imperial 
tombs, and (3) the explicit account from MustawfI of an "intrusion" of a 
Sufi community into the qoruq in which an infidel khan was buried, a 
theme implicit in btemish HajjI's account of Baba Tiikles and his com
panions. The association of the qoruq with royal enthronement and the 
example of Muslim intrusion into the qoruq as a sign of conversion both 
allow us to suggest the likely existence among the Muslim community of 
narratives linking the notion of the qoruq with the khan's death and 
burial, the enthronement of his successor, Mongol ancestral rites, and 
the intrusion of Muslim holy men as a sign of Islamization. 

The qoruq of the khans of the Golden Horde was probably near 
Saraych"iq, on the lower Yay"iq/Ural river; this was Bartol'd's conclusion,78 
and although other burial sites are recorded for various Jochid khans,79 
Saraych'iq is indeed the site most commonly noted as the burial place (and 
enthronement site) for the khans of the Golden Horde. The seventeenth
century Babr al-asrar affirms that Ozbek Khan's predecessor "Tl1qtay" was 
buried in "Saray-jl1q,"80 while somewhat later the seventeenth-century 
Khivan khan Abl1'I-Ghaz! specifies that Ozbek's predecessor "Toqtaghu" 
was buried there, as was Ozbek's son and eventual successor Jan! Bek, and 
the report that Jan! Bek assumed the throne in Saraych'iq (as did JanI Bek's 
successor Berdi Bek) probably implies that Ozbek Khan himself was buried 
there as well-or rather was expected to have been buried there.8' 

78. Cf. Bartol'd/Rogers, "Burial Rites," p. 2Z I; on SaraychIq, see Egorov, Istoricheskaia 
geografiia Zolotoi Ordy, pp. 124-1Z5, where, however, there is no mention of its status as the 
Jochid qoruq. It may also be noted here that with the diminutive suffix -ci"q, the very name of the 
royal burial site ("the little palace") recalls the practice of constructing a courtlike sepulcher for 
a ruler's burial, as attested at least as early as Ibn Fadlan's account of the Khazars, and the "tent" 
or dwelling left atop the grave as reported by Plano Carpini and Rubruck. 

79. Bartol'd ("Burial Rites," tr. Rogers, pp. ZZl-2ZZ) cites the sixteenth-century Central Asian 
history of 'Abdullah Khan, the Sharaf-namah-i shahf (MS LOIV D88, f. 334b, a portion not yet 
published in facsimile), as mentioning the mazdr of Jochi Khan himself in the region between 
SarI Su and Ulutau (i.e., btemish HajjI's "Ulugh Tagh"); the text is published in V. V. 
Vel'iaminov-Zernov, Izsledovanie 0 kasimovskikh tsariakh i tsarevichakh, II (SPb., 1864; 
TVOlRAO, 10), pp. 307, 316-317. 

80. MS Tashkent, IVAN UzSSR, Inv. No. 1385, f. 111b. 
81. Ed. Desmaisons, I (text), pp. 174-176, II (tr.), pp. 183-185. Golubovich (Biblioteca bio

bihliografica, III, p. 176), cites aStoria Universale published in Amsterdam in 1771 as affirming 
that "Toktai" was buried, according to his instructions, near the city of "Shari Sarayjik"; this was 
probably based upon Abu'I-Ghazr's work. He also notes (II, p. 565) that "Saraicik" was men-
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If Abu'I-GhazI's report on JanI Bek's burial site is correct, Saraych'iq 
evidently maintained its status as the site of the royal burial ground after 
the Islamization of the Golden Horde; but the city, later the most impor~ 
tant center of the Noghay horde in the fifteenth and sixteenth centuries, 
may have also maintained its sacral and ancestral associations for the 
Noghay horde. According to Ibn cArabshah's history of Timur, the histori
cal Edigii, regarded as a descendant of Baba Tiikles and as the founder of 
the Noghay confederation,8Z may have been buried there;83 an eighteenth
century source has Edigii's son Nur ad-DIn buried there as well,84 and the 
city appears to have retained associations with sepulchral inviolability 
well after Edigii's time. In discussing the Jochid qOTUq, BartoI'd noted the 
complaint of a Noghay prince, recorded in diplomatic correspondence, 
that that during the destruction of Saraychi'q by the Cossacks in 1581, the 
attackers did not stop with the living, but "pulled the dead as well from 
the ground and destroyed their graves";85 BartoI'd did not draw attention 

tioned as the place of sepoltuTa de' Kan e loro zecca, (i.e., the tomb and mint of the khan), and 
assigns the same description to the city on the map in that volume, but his source for this is not 
clear. 

82. As we will see below, Edigii's charisma rested, in genealogical ascription and in epic 
"advertising," upon Islamic bases of sanctity often contrasted with Inner Asian notions of 
Chingisid legitimacy, including one case of a mocking derision of the "inviolable" graves of the 
Chingisid khans; nevertheless, Edigii's burial there (or stories about it) may reflect an appropri
ation of the qoruq's symbolism rather than an outright rejection of it. 

83. For Ibn <Arabshah's problematical account, which appears to have Edigii drown in the 
"Sayl;111n" (the Syr Darya or the Yay"iq in this context?) but pulled out at (or more likely carried 
for burial to) Saraych"iq, see Tiz I, p. 473; cf. Saadet <;agatay, "Die Adigii-Sage," UAI, 25/3-4 
(1953), pp. 243-282 [po 271, citing the 1718 Ottoman translation]; the reference to Saraych"iq 
(often spelled as Saray;iiq) disappears in J. H. Sanders' English translation (Tamerlane, or Timur 
the Great Amir [London, 1936], p. 87), where we read, "they drew him out of the river Jaxartes 
on to the dry land of Huq"! Togan called attention to this error and suggested that the "Sayl:nln" 
refers here to the Ural/Yay"iq River in "Timur's Campaign of 1395 in the Ukraine and North 
Caucasus," Annals of the Ukrainian Academy of Arts and Sciences in the U.S., 6 (1958), 
pp. 1358-1371 [ef. pp. 1370-1371, n. 29]). A tradition of Edigii's burial at Saraych"iq may 
be reflected in a late (nineteenth-century) anonymous work preserved in MS 1388T at 
Kazan University; the work bears no title, is appended to a copy of the genealogical "history" of 
"Bulghar" by the Bashkir Taj ad-Drn b. Yalch"ighul from the beginning of the nineteenth cen
tury, and is clearly based in part upon the late seventeenth-century Daftar-i Chingrz-namah 
(discussed in Chapter 5), although it otherwise reflects local oral tradition. In a list of saints 
cast as successors of the "Followers" of the Prophet's Companions, it names "ldiikah Khiijah" as 
being buried in Saraych"iq (I am indebted for this reference to Allen Frank, who photographed 
the manuscript in 1992). 

84. According to the <Umdat al-akhbar of <Abd al-Ghaffar Q"ir1mr (mentioned above and dis
cussed more fully in Chapter 5), Niir ad-Drn died in "Tiira" and was taken to Saraychi"q for bur
ial (MS Esad Efendi No. 2331, f. 323a [Latin]/326a [Arabic]). 

85. Bartol'dlRogers, "Burial Rites," p. 221; Bartol'd cites the history of Karamzin (whence it is 
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to this as an evident allusion to a heightened sense of outrage connected 
with the inviolable burial ground, but this complaint would seem to sup
port the association of the region of Saraych"iq with the sacrosanct qoruq 
of the Golden Horde. To this may be added another report, from 1577, 
that a Noghay prince had complained to a Russian envoy that a band 
of people in state service had come to Saraych·iq and desecrated the body 
of his deceased father; other accounts as well confirm the reports that the 
1581 destruction of Saraych"iq, when the city was plundered and burned, 
was accompanied by the evidently purposeful destruction of the Noghay 
cemeteries.86 

Pelliot, as noted, professed ignorance on the qoruq of the Jochid khans, 
but assumed that "they must have been buried in the basin of the Volga." 
He suggests, however, that the burial place of the Mongols killed in 
Hungary, mentioned by Plano Carpini, "must have lain somewhere be
tween Kiev and the Volga;" Plano Carpini himself gives no details of this 
cemetery's location, but it seems possible that in claiming that the Mon
gols have two cemeteries-one "where the Emperors, chiefs and all the 
nobles are interred" and "one where lie buried those who were killed in 
Hungary"87 - Plano Carpini is unwittingly attesting to the existence of sepa
rate qoruqs in the two Mongol realms in which he spent the most time and 
in which we may presume he received his information: one in the realm 
of the Great Khan, and one in the ulus of Jochi. The latter, which he acci
dentally violated, may well have been described to him as the place where 
those killed in Hungary were carried for burial, since it was the Jochid 
princes who were, after all, responsible for the Hungarian campaign. 

Further material on the burial place of the Jochid khans not cited by 
Bartol'd was mentioned by Joseph von Hammer-Purgstall in his history of 
the Golden Horde;88 here and more fully in an earlier review of literature 
011 the Black Sea littoral89 he notes that the Venetian map of Francesco 

noted also by Howorth, History of the Mongols, II12 [1880], p. 1039), who in turn cites the 
archival documents on Russian dealings with the Noghays, the so-called "Nogaiskie dela," 
specifically No. 10 for the year 1581, f. 140 (N. M. Karamzin, Istoriia gosudarstva rossiiskago 
[St. Petersburg: Izdanie Evg. Evdokimova, 1892), IX, p. 145, n. 666). 

86. Both reports are cited in C. I. Peretiatkovich, Povolzh'e v XV i XVI vekakh (ocherki iz 
i~t()rii kraia i ego kolonizatsii) (Moscow, 1877), pp. 305-306. 

87. The Mongol Mission, pp. 13-14. 
88. Ceschichte der Coldenen Horde in Kiptschak, p. II, and p. 280, n. 3; Saraychlq is also said 

to be frequently mentioned as the burial place of the khans in W. Heyd, Histoire du commerce 
dll Levant au Moyen.Age, tr. and ed. F. Raynaud (Leipzig, 1885; repr. Amsterdam: A. M. 
Hakkert, 1959), II, p. 229, citing von Hammer. 

89. In Jahrbilcher der Literatllr (Vienna), 65 (January-March, 1834), pp. 1-31, esp. pp. 17-20. 
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Pizzigani, dated 1367, labels a point on the Yay"iq/Ural river "Tarcel, i.e. 
Sepulchrum Imperatarum, qui decedunt circa flumen de Sera," that is, "Torcel,9o 
the tomb of the emperors who die near the river of Saray," a clear reference 
to the khans of the Jochid ulus. The map referred to by Hammer-Purgstall 
is one of two well-known maps done by Francesco and Marco Pizzigani in 
Venice, one a large chart dating from 1367 and the other a "portolano" or 
set of nautical maps produced in 1373; the latter has been more extensively 
described,91 and contains a detailed chart of the Black Sea, but does not 
appear to include the north coast of the Caspian Sea. It is thus the produc
tion of 1367 to which Hammer-Purgstall must have referred, but in any 
case, it seems reasonable to assume that both cartographic productions of 
the Pizzigani brothers reflect the same sources of information, and in view 
of the well-known Venetian role in the Black Sea commerce with the 
Golden Horde, and of the map's early date,92 the Pizzigani map is of con
siderable importance in establishing the early currency of the notion that 
the Jochid tombs were near Saraych·iq.93 

90. Von Hammer suggests a reading reflecting the term turbe, which seems unlikely; it is of 
course difficult to judge without access to the chart itself, but it may be suggested that reading 
the initial t as a c would give an original form that might reflect the term qoruq. 

91. See its description in Theobald Fischer, Sammlung mittelalterlicher Welt- und Seekarten 
italienischen Ursprungs (Venice: F. Ongania, 1886; repr. Amsterdam: Meridian, 1961), 
pp. 148-150; see also Visconde de Santarem (Manuel Francisco de Barros), Estudos de 
Cartographia Antiga, I (Lisbon, 1919), pp. 60-66, and A. E. Nordenskiald, Periplus: An Essay 
on the Early History of Charts and Sailing Directions, tr. Frances A. Bather (Stockholm: P. A. 
Norstedt & Saner, 1897), p. 58. 

n. The age of the information reflected in the map is suggested on p. 188 of Fischer's 
Sammlung, where he refers to the Pizzigani map's depiction of two castles in the Caucasus 
region, the border between the Jachid and I1khanid realms: one is marked "hie est custodia 
Husbed' (i.e., Ozbek Khan), while the other is "custodia Bunsa" (i.e., the I1khanid Abo Sa',d, 
d. 1335). Fischer's remarks on the two castles are noted, and a photograph of the Pizzigani map 
is reproduced (but so reduced in size as to be illegible) in Edward Luther Stevenson, Genoese 
World Map, 1457: Facsimile and Critical Text Incorporating in Free Translation the Studies of 
Professor Theobald Fischer revised with the Addition of Copious Notes (New York: American 
Geographical Society / Hispanic Society of America, 1912), pp. 30-31. The passage was noted 
already by von Hammer, Jahrbiicher, p. 17. 

93. An even earlier attestation may be found in an anonymous atlas, called the "Portolano 
Laurenziano Gaddiano," dating from 13 51, which contains an especially detailed depiction of 
the Caspian Sea; near the mouth of the "Jancho" (i.e., the Yay"iq or Ural river), roughly halfway 
between "Organichy" (Urgench) and "Agitarcham" (Astrakhan) along the Caspian littoral, it 
places a "City of Monuments," which may allude to the notion that the khans' burial monu
ments were located there (this atlas is briefly described in Nordenskiald, Periplus [po 58]. where 
the relevant portion, showing the Caspian, is reproduced as Plate X). The world map of Fra 
Mauro, dating from 1459, likewise depicts the burial place of the rulers of Saray in the same 
region; along the lower "Iaincho" river, the "Sepultura Imperial" is shown, but without mention 
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Von Hammer also called attention to the account in the Jahan-numa, 
the geographical work of HajjI KhalIfah or Katib ChelebI (d. 1067/ 
1657), which includes a description of the cities along the shore of the 
"Sea of Baku" (i.e., the Caspian).94 The author mentions the river he 
calls "Yayqu,"95 which rises in SIbIr, evidently the Yay"iq/Ural; then he 
notes, "Near the mouth of the aforenamed river there is a city (shahr) 
called QamInazar,96 in which the khans of the trans-Volga (zavuiq) Tatars 
used to be buried." This city had been destroyed, however, by the 
"Perekop" (i.e, Crimean) Tatars. He next mentions the city of QanaburI,97 
and then the "Janqu" river (i.e., the Iaincho of many European maps), 
near the mouth of which is found the city whose name is given in a form 
that clearly conceals the name "Saraych"iq";98 HajjI KhalIfah notes that 
this city was formerly the capital of the Qumans, but had been restored 
by the N oghay Tatars, whose "khans" now dwell there. 

As von Hammer showed,99 HajjI KhalIfah's account is drawn primarily 

of the city Saraychi"q (cf. L. S. Bagrov, Materialy k istoricheskomu obzoru kart Kaspiiskago moria 
[SPb.: Tipografiia Morskogo Ministerstva, v Glavnom Admiralteistve, 1912], pp. 26-28, 82-89; 
the relevant features as depicted on the Fra Mauro map are not described by Bagrov, but the 
relevant portion of the map itself is reproduced as Plate 16). It seems likely that Fra Mauro's 
map depended upon earlier charts for some information on the Volga-Ural region, but the mid
fifteenth-century production also reflects the campaign of "Tamberlan" in the Golden Horde 
and may attest to more current information on the tombs of the khans of the Jochid ulus. Less 
clear is the brief caption on the world map of Andrea Bianco, dated 1436, identifying a "temple 
of the emperors" near the northeastern coast of the Caspian Sea (cf. Periplus, p. 19; the map is 
also reproduced in the work of Vincenzio Formaleoni, Saggio sulla nautica antica de' 
Veneziani, con una illustrazione d'alcune carte idrografiche antiche della Biblioteca di S. Marco 
[Venice: Presso l'Autore, 1783], between pp. 34 and 35). Of comparable vagueness, unfortu
nately, is a large tomb depicted to the north of the Caspian Sea on a fifteenth-century Catalan 
world map and described as the former burial place of the great khans; this may indicate knowl
edge of the J ochid qoruq near Saraychi"q, but just as well may reflect traditions about the burial 
place of Chingis Khan and his immediate successors further east (cf. the description by Konrad 
Kretschmer, "Die Katalanische WeItkarte der Biblioteca Estense zu Modena," Zeitschrift der 
Gesellschaft fiir Erdkunde zu Berlin, 32 (1897), pp. 65-111, 191-218 [pp. 209-210 on this cap
tion]). 

94. I have consulted the printed edition published in Istanbul at the Mtiteferrika press in 
114511732, p. 373, and a manuscript (Paris, Bibliotheque Nationale, Suppi. Turc 215 (Blochet, 
Turc, I, p. 265), a copy in 243ff., dated 114211729, f. 218b. 

95. The printed edition has "bayqii;" the manuscript could be read as either "bayqii" or 
"babqii." 

96. In the printed ed., qamfnah-zar. 
97. In the printed edition, q.tabiizf, said to be near the Ks.l river. 
98. In the manuscript, "s.van.;" or "s.vay.kh;" in the printed edition, "s.vaykh." The form 

clearly conceals the name "Saraychi"q," as confirmed by the Italian source. 
99. The full discussion appears in Jahrbiicher, pp. 17-20; cf. Geschichte, p. 280, n. 3: "In der 
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from an Italian geography from the latter sixteenth century, in which the 
relevant passage refers to "Caminazar, dove si sepellivano gli Imperatori dei 
Tartari Zavolghensi"; the Italian account makes it clear that it is indeed 
Saraych"iq ("Saraich") that is mentioned as nearby the burial site, and 
adds nearly a century to the antiquity of the information. 

Against Abu'l-Ghazl's report on Toqtogha's burial place is the evidence 
of Franciscan sources, discussed earlier, about the burial of a Christian 
"emperor" whom it may be possible to identify as Toqtogha. One source 
speaks of the emperor's initial burial, with full imperial solemnities, at 
a place three miles from Saray, and of his body's transfer to Saray itself 
thirty-five years later, while another speaks of his removal after thirty 
years together with his brother, with the curious addition that a "demonic 
Saracen" was then delivered into this brother's tomb; yet another source 
mentions the grave of an emperor's brother, linking it with a similar 
"wonder": a Saracen was carried into the brother's tomb "by a devil."lOo 
These accounts of a "Christian" Mongol prince or ruler removed from 
his grave and "replaced" by a Muslim are difficult to interpret, but it may 
be that we should find therein echoes of stories similar to that reported by 
l:Iamdullah MustawfI, namely, an account of a Muslim "intrusion" into 
the sacred royal qoruq; if this is indeed the case, and if the "emperor" in 
these accounts is indeed Toqtogha, we may sup'pose that the original 
account referred to "Saraych"iq" as the "initial" burial place, but that this 
was later "corrected" to the more familiar Saray. The timing of the trans
fer may also be of significance, again if Toqtogha is the emperor in ques
tion. His death in 1312 would place his disinterment and transfer in either 
1342 or 1347, the former date corresponding to the death of Ozbek and 
the accession of JanI Bek, a time of possibly heightened religious tension 
due to the latter khan's more overt support for "Islamizing" policies. lol 

aus der fabrica del mondo Lorenzo Agnani's ubersetzten Stelle des Dschihannuma wird 
Kaminezar, in der Niihe von Seraidschik ... , als die Grabstiitte der zawolhensischen Chane, d.i. 
derer von Serai, angegeben, und auf der Pizziganischen Karte steht am Jaik: Torcel (vielleicht 
Turbe), Torcel, i.e. Sepulchrum Imperatorum, qui decedunt circa {lumen de Sera"; cf. p. 11, 
where he mentions Saraych'iq as the chief city of the Noghay horde, and then notes, "In der 
Niihe desselben erwiihnt die Pizziganische Karte Torce/'s, als des Begriibnissortes der Chane, 
und die beste italienische Erdbeschreibung des Mittelalters nennt Caminazar als den 
Begriibnissort der Chane jenseits der Wolga." 

100. Golubovich, Biblioteca, III, pp. 170-171, II, p. 272; cf. Fr. Bartholomaeo de Pisa, De 
conformitate vitae beati Francisci vitam Domini Iesu (written between 1385 and 1390), in 
Analecta Franciscana, IV (Quaracchi: Ex Typographia Collegii S. Bonaventurae, 1906), p. 557. 

101. These considerations suggest the plausibility of a historical reconciliation of btemish 
l:Iajjr's account, placing bzbek Khan at the royal qoruq at the time of his dramatic conversion, 
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In any event, SaraychYq's status as a pre-Muslim cult center would have 
lent it potentially great symbolic importance in stories of Islamization, as 
may in fact be the case in the account of Otemish Hajji, if we may assume 
Ozbek Khan's qoruq as mentioned in the tale to be the ancestral burial 
place in Saraych·jq. Here we may recall that Abo'l-Chazi specifies 
Saraych'jq, established by Batu, as the site of Berke's conversion to Islam,102 
and that a later account of Ozbek Khan's conversion by Baba Tlikles, 
which (as discussed below in Chapter 5) was recently discovered and is 
independent of Otemish HajjI's work, explicitly identifies SaraychYq as 
the site of the conversion. 

Regardless of where the Jochid qoruq may have been, it seems likely that 
Otemish Hajji's narrative preserves an echo not so much of the historical 
practice of maintaining a qoruq-cemetery, but of the potent symbolism of 
intruding upon that inviolate sacred center in the course of introducing 
Islam. The potency of the symbolism derives, as we might expect, both 
from Islamic and Inner Asian conceptions. From the Islamic perspective 
the qoruq resembles, and would certainly have reminded Muslims of, the 
Islamic notion of the sacred and inviolate, baram,103 and its displacement 

with other information on his reign, informed also by the association of the qoruq with ancestral 
veneration as discussed further below. With this in mind, and in view of the evidence suggesting 
Ozbek Khan's hostility toward his predecessor Toqtogha (as in the apparent removal of his 
designated successor, and in Ozbek's apparent confirmation of his grandfather's yarli'q without 
regard for Toqtogha's earlier confirmation), as well as the Franciscan report of the khan who 
converted to Christianity (probably identifiable with Toqtogha) being removed from his grave to 
make way for a Saracen, a rationalization of disparate sources might suggest that we imagine the 
khan at the qoruq, ritually (and as a pointed political assertion) removing from the sacred site 
those linked to Toqtogha and regarded by Ozbek as illegitimate, and perhaps posthumously 
"restoring" his father's rights by giving him Toqtogha's place in the imperial tombs; here the 
erroneous later tradition, reported by NatanzI, that Ozbek's father indeed ruled as khan may 
reflect such a posthumous restoration through altered history, as the discursive counterpart to 
the ritual act in the qoruq. In any case such a reconstruction must remain purely speculative, 
and its historical plausibility is not our central focus here. 

102. Ed. Desmaisons, I (text), pp. 172-173, II (tL), p. 181). 
103. BartoI'd noted this equivalence (BartoI'd/Rogers, "Burial Rites," pp. 205-206); and the 

similarity of the Muslim notion of /;zaram (particularly in connection with prohibitions on the cut
ting of trees and on hunting in the sacred environs of Mecca) with popular Turkic customs associ
ated with tomb-sanctuaries and the cult of the dead was noted (without reference to the term 
qonlq, however) in F. W. Hasluck, Christianity and Islam under the Sultans (Oxford, 1929; repL 
New York: Octagon Books, 1973), I, pp. 237-240, and in general his discussion (pp. 226-277) of 
tomb-sanctuaries is instructive with regard to the focuses of assimilation between Muslim and pre
Muslim rites and conceptions. It must be noted, however, that KashgharI and other Muslim lexi
cographers do not appear to have explained qoruq in terms of the Arabic /;zaram, perhaps precisely 
because of the latter term's sacred associations (or because of the other meanings of qoruq); rather, 
the element of "protection" (al-bima) is emphasized (cf. Clauson, ED, p. 652). 
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by figures claimed in later accounts to have come from the Islamic sanctu
aries marks a displacement of local sanctuaries by the new faith's inviolate 
sacred center. From the Inner Asian perspective, we find an emphasis upon 
the sacrosanct nature of the graves of royal ancestors as far back as 
Herodotus's report on the Scythians; and the sacredness and inviolability of 
the qoruq is in keeping with common Inner Asian notions of the key role 
played by ancestral spirits in the health and survival of the family/com
munity/nation, both "physically" (through care for and protection of preg
nant women and children, reflected in the functions of the "grandmothers" 
at the hearth and in the nourishing function of the feminine spirit at the 
cosmic Mountain/Tree/Lake) and "economically," through their protec
tion, ensured by offerings and other guarantees of their satisfaction with the 
living, of the herds or the fields or the hunters' game. 

Such inviolability is thus rooted in the complex of ancestral links to the 
community, and was a feature of communal cemeteries that survived in 
Inner Asia, long after the terminology of the qoruq and the "royal" associ
ations of the sacred burial ground were forgotten, in clan or communal 
cemeteries that reflect assumptions that the community encompasses 
the dead as well as the living, and that communal intimacy and the con
comitant suspicion of outsiders prevail in death as in life. 104 

Lest the qoruq-cemetery appear of minor importance among the 
themes evoked in btemish l:!ajjr's conversion narrative, we may also 
recall the evident appearance of the qoruq elsewhere in btemish l:!ajjI's 
work, as the place to which the severed head of a usurper-khan was 
taken, as well as the theme, in one of the versions of the Idige tale dis
cussed below, of a non-Chingisid figure's disdain for the Chingisid burial 
ground, as he speaks of having taken a Chingisid's head and left it in 
Saraych·ig. The theme of the severed head of a khan being taken to the 
qoruq may well have formed a powerful image lending itself to various 
uses in narratives, since it evokes a severe violation of sacred norms: its 
use in btemish l:!ajjI's account of the usurper BajIr Tug Bugha not only 
reinforces the Chingisid right to supreme power, but also, by according a 
non-Chingisid usurper at least a nominal burial according to a soon-to
be-outmoded royal ritual-and thus showing that although Chingisid 
legitimacy still mattered for political power, at least one old ritual expres-

104. On Qazaq clan cemeteries, for instance, cf. S. N. Akataev, "Kurt predkov u kazakhov v 
proshlom i Zoroastrizm," [zvestiia AN KazSSR, seriia obshchestvennaia, 1973, No.2, pp. 43-49 
[pp. 44-45]; on Baraba clan shrines, their location known only to clan members and forbidden 
to outsiders, cf. Di6szegi, "Pre-Islamic Shamanism of the Baraba Turks," pp. 147-149. 
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sion of that legitimacy was no longer meaningful and could be trifled 
with - it implies a rupture between the pre-Islamic sacralization of that 
power and the new Islamic style of legitimation signaled by Ozbek 
Khan's reign; similarly, by Mongol custom a Chingisid khan's blood was 
not to be shed, and leaving a Chingisid's severed head in the qoruq sym
bolized disdain both for Chingisid inviolability and for the qoruq, as is 
clear in the Idige tale. And in both cases the murder of a khan - in which 
old Mongol norms of avoiding the shedding of his blood were no longer 
observed - itself signaled the general social disorders understood as 
accompanying the breakdown of older value systems. 

As a final example of the narrative motif of Sufi shaykhs "intruding" 
into the burial grounds of Inner Asian nomads may be cited a brief 
account from a sixteenth-century Central Asian hagiographical work, 
the Jaddat a[-<ashiqin, written in 966/1573 on the life of the Kubravi 
Shaykh Kamal ad-DIn Husayn KhorezmI . 105 This work relates the shaykh's 
travels, on the bajj, from Khorezm to Saraych'iq, HajjI Tarkhan, and 
"Azaw" [i.e., Azaq, Tana], on to the Crimea and finally Istanbul and 
beyond, but the passage relevant here appears in a different context, in 
the account of the shaykh's chief successors. One of these, Shaykh Artoq 
Manq'ishlaqI, personally recounted to the author- Husayn KhorezmI's 
son-his experience when he traveled once from Mangh'ishlaq (on the 
eastern shore of the Caspian) to "Uzbakistan," which here clearly refers 
to the realm of the people elsewhere in the work called "uzbakan-i 
manghitf," that is, the Noghay horde. A group of amirs among that peo
ple had been acquainted with Shaykh Artoq, and told their padshahs of 
his mystical achievements and virtues and wonders. "A shaykh from 
among the successors of the holy master Shaykh Husayn KhorezmT has 
come," they reported; "he has wondrous power over hearts, and tells the 
status of the people of the grave." 

The shaykh was naturally taken, to be put to the test, to the graves of 
these "Ozbeks'" ancestors, and when he looked upon them their inhabi
tants were at once revealed to him "in their original forms," so that he 
was able to address his royal examiners, saying, "this is your father's 
grave, and this is your mothers' grave," and so on. The people were 
impressed by his accuracy, and brought him horses and sheep in abun
dance, leading the author to conclude that "the good fortune which 
resulted from the blessing of serving his holiness [Shaykh Husayn 

105. On the work see my "Eclipse of the Kubrav,yah," p. 66, n. 61, and p. 71, n. 83 for refer
ences to known manuscripts. 
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KhorezmT] gave assistance also in this world."106 
The "unveiling of graves" is of course a theme not uncommon in Sufi 

literature, in which contemplation of death is one of the central justifi
cations of the pious visitation of saints' tombs; 107 it is curious to see this 
motif evoked, however, with regard to the tombs of the royal house of 
the "Mangh"it Uzbeks," wherein the issue is made the focus of a "test" 
with the clear implication that the saint's power to "look into" their an
cestral graves was crucial to his acceptance and prestige among them. 
The narrative here is of course not linked in any evident way to any 
account of Baba Tiikles, nor is it explicitly tied to the conversion of the 
community that "tested" Shaykh Artoq, although the "reconfirmation" of 
this saint's power and what he represented is certainly implied. But the 
narrative unquestionably does attest to the currency, still in the late six
teenth century, of tales pitting Muslim saints against native religious tra
ditions among the peoples of the Dasht-i Q'ipchaq, traditions "encoded" 
in terms of these communities' devotion to ancestral burial grounds. And 
this narrative milieu-in which a saint is tested in the heart of the com
munity's cemetery and demonstrates the strength of the Islamically 
encoded power to "uncover" the graves- helps us to understand the way 
in w,hich the motif of the qoruq in btemish HajjI's account conveyed 
similar meaning to a similar audience. 

The qoruq thus serves as a focus for ritual intrusion and displacement 
in its various roles: (I) as a sacred inviolate center of royal and political 
importance (and, with the assimilation of Ruler = First Man, of religious 
importance for the community the khan represents), its violation by Baba 
Tiikles threatens communal order and in this narrative restructures it 
with Islam as the focus; (2) as a specifically royal reserve, its violation 
raises the specter of non-Chingisid political legitimation, an issue 
resolved in btemish HajjI's narrative as Baba Tiikles lends the Chingisid 
bzbek Khan legitimacy by converting him to Islam, but given quite dif
ferent resolution in the later tradition surrounding Baba Tiikles and 
Edigii; and (3) as a place inviolate and sacrosanct, its violation implies 
that Mongol notions of the sacred have given way to Islamic conceptions 

106. MS Aligarh Subhanullah No. 297.7111, ff. 204a-b; MS India Office Ethe 1877, ff. 
112a-b; MS Hyderabad (Andhra Pradesh Government Oriental Manuscripts Library), Persian 
MSS, Tadhkirah No. 168, pp. 254-255. 

107. Cf. al-Ghazali's discussion in The Remembrance of Death and the Afterlife, Kitab dhikr 
al-mawt wa-ma baedahu; Book XL of The Revival of the Religious Sciences, I/:zya' eulam ai-dIn, tr. 
T. 1. Winter (Cambridge: Islamic Texts Society, 1989), pp. 149-169. 
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of inviolability and sacred centers, and in this regard it is worth noting 
the explicit links asserted for Baba Tiikles, in his later narrative transfor
mations, with those Islamic sacred centers of Mecca and the Kacbah. 

In summary we must acknowledge of the qoruq in Otemish I:Iajjr's 
narrative that it is not the basis of a well-developed theme, nor is its sig
nificance explicitly emphasized (beyond the curious repetition of the 
term) as the setting of the decisive religious confrontation; nevertheless, 
the strong association of the term with the royal burial sites, and the 
clear religious meaning of such burial sites as inviolate sanctuaries 
reserved to the royal clan that "embodies" the state and people, are sug
gestive of the potential resonance of the religious complex associated 
with the qoruq to an "Islamizing" audience of the fourteenth and fif
teenth centuries. When we recall the implicit "intrusion" of Muslim 
holiness into the qoruq of Arghun, as noted in the Nuzhat al-qulub, as 
well as the more explicit "intrusion" of a Sufi saint into the burial sites 
of the sixteenth-century Noghays, in the Jaddat al-c:ashiqfn, we are fur
ther inclined to accept that the repeated mention of the term qoruq in 
Otemish I:Iajjr's account is not coincidental; rather, however much it 
may have lost its meaning by the time Otemish I:Iajjr recorded his narra
tive, the mention of the qoruq was most likely quite pointedly included 
in earlier stages of the narrative as a means of evoking the religiously 
charged "intrusion" of Islamic sanctity into the setting of an "infidel" 
sanctuary whose importance and inviolability would have been well 
known to earlier audiences if obscure in later times. 

For now we will leave this issue by merely suggesting the probability 
that this is what the qoruq must have meant in the hypothetical "original" 
narrative about Baba Tiikles; the likelihood of this interpretation will 
become clearer when we consider the rich conflation of themes evident 
in the account of the fire-pit, especially the theme of interment that 
immediately recalls the qoruq, and when we review narrative structures 
paralleling the symbolism of "intrusion" and displacement in other con
version narratives from the Inner Asian world. Finally, as we will see later 
on (in Chapter 6), the sacred inviolability of the Jochid qoruq is point
edly mocked in one of the many outgrowths of the tale of Baba Tiikles, 
involving the assertion by one of his "descendants" that Islamic legiti
macy should take precedence over Chingisid legitimacy. 



204 Islamization and Native Religion 

The Drinking Ceremony: 
Ancestral Libations and Court Protocol 

btemish I:IajjI's description of the ceremony conducted, by all appear
ances, in the qoruq and spoiled by the appearance of Baba Ttikles and his 
companions is perhaps the most problematical passage in the entire con~ 
version narrative. It is obscure because of uncertain readings of the cru
cial terminology; because of uncertain meanings for the terms; because 
the procedure apparently described is not exactly paralleled in other 
accounts, at least insofar as the unresolved terminological problems allow 
us to presume; and, no doubt, because what appears in btemish I:IajjI's 
account most probably is the result of a conflation of several strands of 
tradition, each reflecting (however dimly) memories of distinctive ritual 
or ceremonial practices known from the Mongol courts of the thirteenth 
and fourteenth centuries. At the same time, the obscurity of the passage 
in btemish I:IajjI's account is balanced by the wealth of accounts from 
European, Islamic, and Chinese sources describing ceremonies that must 
have underlain the account in btemish I:IajjI's work, involving ceremo
nial libations and drinking rites; our problem is that we cannot with any 
certainty or precision match the terminology found in our narrative with 
the specific practices described in thirteenth- and fourteenth-century 
sources. Consequently, as clear as it is that accounts of similar ceremonies 
are echoed, the earlier sources do not resolve the terminological prob
lems in btemish I:IajjI's account. As in the case of the qoruq, the textolog
ical and philological difficulties involved in understanding btemish 
I:IajjI's description have been relegated to the notes to the full text and 
translation in the appendixes; here we will focus on those several strands 
that appear to be reflected in the description, with the goal of under
standing the religious meaning conveyed by recounting the Muslim 
saints' disruption of the ceremony. 

To this end we may note the principal structural elements in this 
description that are not beset by uncertainties. First, the ceremony is 
clearly portrayed as being conducted by figures ("sorcerers and diviners") 
in whom we must recognize the shamans active at the Mongol courts; 
their role at court is attested in European, Chinese, and Muslim 
accounts, and there is little doubt that "shamanic" figures indeed offici
ated at rites such as the one described in btemish I:IajjI's narrative; but 
we are less concerned with the actual practices than with the likelihood 
that narratives reflecting those practices, no matter how imperfectly, pro-
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vided a basis for conveying religious meaning to an Islamizing audience. 
Second, the ceremony or ritual is expressly characterized as a "won

der" (kariimat), and we are to understand that just as the effective pro
duction of this "miraculous" event was the foundation of the khan's devo
tion to his shamans, the equally wondrous disruption of the ceremony 
constituted the initial undermining of his devotion to infidel ways and 
thus made possible the khan's conversion. 

Third, and less "clear" in the particulars but still certain, the cere
mony involves the manipulation of liquids and containers for liquids-of 
which honey is the only one explicitly named-in such a way that we are 
justified in interpreting the passage as echoing descriptions of a libation 
ritual or of a court drinking ceremony, or as conflating both kinds of 
practices (a "conflation" that may have occurred in reality as well as in nar
rative). In either case, the ceremony was likely associated with both ances
tral and "economic" concerns of communal importance, aimed at sustain
ing the viability and productivity of the herds but also signaling the 
stability and well-being of the state; it thus had important court associ
ations, but wider and more popular currency as well, and here its disrup
tion marks the direct usurpation of native ritual intimately linked to com
munal integrity. 

Fourth, the ceremony may also echo a court drinking rite in which sub
mission to the khan as well as status and rank were ritually demonstrated 
in an elaborate pattern involving expressions of obeisance through kneel
ing and repeatedly presenting cups while praising or congratulating the 
khan; its disruption thus potentially challenges not only the place of the 
shamans at the ceremony, "replaced," as they were, at the khan's side by 
the Muslim saints, as we will see, but also the entire ritualized structure 
of obeisance to the khan, thus providing another seed for casting Baba 
Tiikles in opposition to Chingisid legitimacy in later tradition. At the 
same time, this court drinking ceremony appears to involve an "orien
tational" component, as suggested by the specific allusion to the "seating 
arrangement" in which the "sorcerers" sit close by the khan's side; this 
"orientational" component is one of the clearest indications that the cere
mony in question involves the kind of court protocol widely described for 
the Mongol courts, and in this component we find a clear case of the "dis
placement" at work in this and other conversion narratives. 
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HONEY AND ITS NUMINOUS ASSOCIATIONS 

The philological and historical questions regarding the beverages appar
ently employed in the drinking ceremony described by Otemish I:IajjI are 
discussed in the commentary to the translation in Appendix 2; it may suf
fice to note here that the narrative seems to suggest the use of kumiss, the 
standard beverage used in Inner Asian ceremony and ritual, mixed with 
honey. It is honey, however, that is specifically mentioned in the narra
tive, and the recurrence of this element in contexts of Islamization merits 
some consideration. 

To begin with, the use of honey-based drinks as part of Mongol court 
ceremony is widely attested in the thirteenth and fourteenth centuries, 
and it would not be surprising to find it mentioned in accounts of court 
life; what is more curious, however, is the recurrent appearance of honey 
in stories of Islamization, and in reports reflecting the "interface" be
tween Islam and Mongol custom. Of particular relevance in the latter 
regard are Ibn Battl1tah's descriptions from the court of Ozbek Khan, in 
which he mentions the use of fermented honey (nabldh alJasal) in the 
Muslim context of cld al-fitr, the festival of breaking the fast of RamaQan, 
a practice he explains through the adherence of Ozbek's people to the 
I:IanafI madhhab, supposedly allowing them to consider fermented liquor 
to be licit. IOB Similarly, the historian al-Mufaddalnotes that in his audi
ence with the Mamll1k ambassadors in 1262, Berke provided them with 
qi"mi'z and "boiled" honey (alJasal al-matbiikh).109 

At the same time, honey and honey-based drinks (both are covered by 
the Turkic term bal) were products closely associated with the lands of 
the Golden Horde, with the Crimea in particular renowned for its 
honey;"O it was perhaps the combination of the fame of the region's 
honey, of the borderline legality of honey-based drinks in the Islamic 
practice of the region, and of an awareness of the use of such drinks at 
the Mongol courts that shaped the curious inclusion of honey in a num
ber of conversion stories, including that of Otemish I:Iajji. In this regard 
we may note the survival of the element of honey in stories circulated 
about Baba Tukles as late as the early twentieth century, as discussed in 

108. Cf. Ibn Bat\otah, ed. and tr. Defremery and Sanguinetti, II, pp. 378, 386, 392-393,408. 
109. Cf. E. Blochet, ed. and tr., Histoire des sultans mamlouks, pt. I, in Patrologia Orientalis, 

12/3 (Paris, 1919), p. 461. 
110. Cf. A. Samojlovic [sic], "Beitrage zur Bienenzucht in der Krim im 14.-17. Jahr

hundert," in Festschrift Georg Jacob, ed. Theodor Menzel (Leipzig: Otto Harrassowitz, 1932), 
pp. 270-275. 
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Chapter 6; but the role of honey in other conversion stories is also worth 
reviewing. 

In the first place, we find a curious echo of the numinous associations 
of honey combined with kumiss (as well as of other elements of the epic 
tales discussed below) in the seventeenth-century Ottoman work 
Tavar'fkh-i Dasht-i Qipchaq by (Abdullah b. Rizvan. In this work is pre
served an account of the divinely ordained destruction of the "city" of 
Q"ir"im (the Crimea) as retribution for its inhabitants' miserliness and 
their scornful rebuke of a certain shaykh Kamal Ata's attempts to collect 
zakat from them. Seven districts were spared, however, because of a 
saintly khatun who met the shaykh respectfully, offering him through 
her two sons bal and qaymaq (cream or curdled milk); and the author 
remarks that those seven districts are still flourishing and are famous 
for their bal and qaymaq.lll 

We find similar echoes in a conversion legend reported in connection 
with the Crimea in the well-known assemblage of tales about the Turkish 
saint Sar"i Salfiq; this figure, whose legends bear other parallels with the 
tales of Baba Tiikles, is discussed more fully in Chapter 4. Of interest 
here is again the figure of Kamal Ata, this time cast as a murfd of Sar"i 
Salfiq, who is responsible for the conversion, not of the Crimea as such, 
but of a group of kafirs there; the incongruities in the story suggest that 
independent stories of Kamal Ata and his activities in the Crimea were 
grafted onto the legendary cycle of Sar"i Salt"iq through the familiar mech
anism of making Kamal Ata a young follower of the cycle's principal 
hero. The story is found in the fifteenth-century Saltiiq-namah (which 
may have undergone further editing before the late sixteenth-century 
date of its earliest extant manuscript);IIZ the work includes a longer series 
of tales about Sar"i Salfiq's own sojourn in the Crimea, together with com
panions such as Kamal Ata, etc., but the present tale is found separately.ll3 

III. La chronique des steppes kiptchak, Teviirzb-i Deft-i Qipcaq du XVIle siecle, ed. Ananiasz 
Zaj9czkowski (Warsaw: Panstwowe wydawnictwo naukowe, 1966), pp. 29-30 (text), 80 (abridged 
eighteenth-century French translation). 

112. This work and its legends are discussed more fully, in connection with the figure of Sari" 
Salfiq himself, below in Chapter 4. 

113. Kamal Ata does appear earlier in this work among the companions of Sari" Salti"q during 
his sojourn in the Crimea and Kaffa, where he is one of the leaders of an army of ghiizzs who 
joins the khan of the Crimea in fighting the Russians (MS, ff. 96a-l09a: cf. Fahir iz, ed., 
Saltuk-niime: Ebii'l-ljayr Riimz'nin sozlii rivayetlerden topladliJ,1 San Saltuk menakibi [7 parts; 
Cambridge: Harvard University, 1974-1984; Sources of Oriental Languages and Literatures, 
ed. ~inasi Tekin and Coniil Alpay Tekin, Turkic Sources, 4], pt. 2, pp. 191-217; cf. Ebii'I-Hayr-1 
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The story runs as follows. Sar"i Saltiq, we are told, had a young murfd 
named Kamal, from Q"ir·im, who was said to be second in esteem there 
only to Sar"i Salfiq himself. His reputation for saintliness was so great that 
kafirs feared him and would not come to Q·ir"im. One day, however, a 
ship of the infidels was on the verge of sinking, and the infidels declared 
that if they were saved from this danger, they would give two casks 
of wine they had to Kamal Ata as a votive offering (nadhr), noting that he 
could sell it to the infidels since he would not drink it himself. Within 
the hour God gave them agreeable weather, and the ship landed safely. 
The leader of the infidels aboard the ship, though, told his fellows that it 
would be a sin to give the wine to Kamal Ata; they should instead sell it, 
buy oil (yag) and honey (bal), and give that to him in fulfilment of their 
vow. The kafirs tried to do just that; but during the night Kamal Ata 
entered their dreams and told them, "bring those two casks to me; I will 
not accept anything else." The infidels thus went to Kamal Ata's zawiyah 
in Q·ir"im, with the two casks, and presented them to him; he ordered 
them to open the casks, revealing that one was full of oil and one full of 
honey. The infidels were amazed and became Muslims in Kamal Ata's 
presence; they made their homes near his tekke and became his murfds. 
In an echo of the account in the Tavarfkh-i Dasht-i Qipchaq, the story 
concludes by noting that Q·ir"im was at that time quite prosperous 
(maCmilr), with 12,000 homes, and that Sar"i Salt"iq had a mosque built, 
funded by its kharaj, and had a zawiyah built as well, in which Kamal Ata 
resided; and in a "prescriptive" ending common to many such hagio
graphic tales, we are reminded that Kamal Ata was still famous in Q"ir"im, 
where the people recognized his sanctity and brought him many votive 
offerings and sacrifices. 114 

The honey in Otemish HajjI's narrative, to be sure, plays a quite differ
ent role, but here again we should keep in mind the likelihood that the 
tale of Ozbek Khan's conversion already reflects a number of independ
ent stories, combined and "rationalized" by the mid-sixteenth century; it 
may be that this rationalization was necessitated by the very diversity of 
tales in circulation and focused on Islamization, of which fragments sur
vive in scattered narratives such as those considered here. 

Rumi, Saltuk-name, ed. ~ukrU Haluk AkalIn, I [Ankara: KUltUr ve Turizm Bakanltgl, 1987], 
pp. 156-178), suggesting a close identification between Kamal Ata and Crimean Islam. 

114. iz, eel., Saltuk-name, pI. 4, pp. 654-656 (fE. 327b-328b). 
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THE "WONDER" OF THE CEREMONY 

A curious element in Otemish I:Iajjr's description of the drinking/libation 
ceremony may also find echoes in earlier sources. Otemish I:Iajjr notes in 
passing that the ceremonial process conducted by the "sorcerers" amounted 
to a "wonder" or "miracle" (karamat); why this was so might naturally be 
clearer if we had a better understanding of the process itself than the nar
rative provides, but in any case we may note that descriptions of "mechani
cal" and "magical" wonders connected with drinking ceremonies were 
not uncommon in thirteenth- and fourteenth-century accounts of the 
Mongol courts. The idea that a "wonder" is involved in the dispensation 
of beverages is reminiscent of the "marvel" of Guillaume Buchier's silver 
drink-dispensing tree noted by Rubruck at Mongke's court;115 more to the 
point, we find in Marco Polo's book an account of a drinking ceremony 
at Qubilay's court quite clearly reminiscent of the tenor of Otemish I:Iajjr's 
description. As he describes, it is the bacsi l16 who officiate at this ceremony, 
working a "marvel" that, if not precisely matching the "wonder" described 
in Otemish I:Iajjr's account, at least reflects the currency of stories to the 
effect that such ceremonial occasions were the setting for strange "shows" 
involving the beverages to be consumed, conducted by the khan's religious 
advisers: 117 

And again you may know quite truly that these bacsi of whom I 
tell you above, who know so many enchantments, do among the 
rest so great marvel past all belief as I shall tell you. For I tell you 
that when the great Kaan sits at dinner or at supper in his chief 
hall in his capital city, at his great table, which table set apart 
for the eating of the lord is more than eight cubits high, as will 
be said in the next book, and the golden drinking cups are after 
their manner on a table in the middle of the pavement on the 
other side of the hall quite ten paces away from the table and are 
full of wine and of milk and of other good drinks for the lord, 
then these wise charmers of whom I have told you above, who 
are named bacsi, they do so much by their enchantments and by 

115. Cf. The Mongol Mission, p. 176; see, for further examples of such devices, Quatremere 
in Histoire des Mongols de la Perse, p. 358, in n. 155, citing examples from Marco Polo's 
account at Qubilay's court; from Va~$af at Sultanryah; and from Clavijo in Temlir's Samarqand. 

116. I.e., the bakhshzs of Muslim accounts, by which it appears that Marco Polo too means 
Buddhist monks, although the term was applied to shamans early on. 

117. Tr. Moule/Pelliot, I, p. 189. 
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their arts that those full cups are lifted of themselves from the 
pavement where they were and go away by themselves alone 
through the air to be presented before the great Kaan when 
he shall wish to drink, without anyone touching them. And when 
he has drunk, the said cups go back to the place from which they 
set out. And they do this sometimes while ten thousand men look 
on, and in the presence of whomsoever the lord wishes to see it; 
and this is most true & trustworthy with no lie, for it is done at 
the table of the lord every day. And indeed we shall tell you the 
wise men of our land who know necromancy say that it can well 
be done. 

In the role of the "charmers," in the manipulation of vessels for the khan's 
benefit, and in the daily character of the wondrous performance we well 
may find traces of narrative fragments associated with Mongol court ritual 
that also found their way into btemish Bajjr's conversion narrative. 

LIBATION RITUALS AND ANCESTRAL VENERATION 

In light of the substantial evidence available on the role of kumiss liba
tions in Inner Asian ritual, it is not unreasonable to see in btemish BajjT's 
account a description of an apparent kumiss ceremony directed by the 
shamans and conducted, if the "royal reserve" (qoruq) indeed refers to the 
sacred burial ground, with undoubted links to the cult of royal (and 
implicitly "national") ancestors. There is no doubt that the Muslim saints' 
disruption of this ceremony marks a crucial point in the narrative and 
the religiously meaningful displacement of the pagan tradition; but the 
specific displacement of an ancestrally focused shamanic rite involving 
kumiss libation is obviously not noted explicitly in Otemish BajjI's 
account. To suggest that it is nonetheless present implicitly, or that such 
a specific displacement was implicit in the already conflated narratives 
that provided btemish Bajjr with the source for his account, requires 
some further discussion. 

The ritual use of kumiss libations in Inner Asian religion is well 
known from both historical accounts and ethnographic descriptions. Jl8 

118. For a discussion of the role of kumiss in Inner Asian and especially Mongol religion, see 
the introduction to Henry Serruys, tr., Kumiss Ceremonies and Horse Races: Three Mongolian 
Texts (Wiesbaden: Otto Harrassowitz, 1970), pp. 1-17, and see further V. Di6szegi, "Libation 
Songs of the Altaic Turks," AEH, 19 (1970), pp. 95-106, and W. Jochelson, "Kumiss Festivals of 
the Yakut and the Decoration of Kumiss Vessels," Boas An 1 niversary Volume (New York, 1906), 
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Such libations, the central practice of the Mongol julagh-ceremonies, for 
instance, were a standard mode of "offerings" made to spirits for a wide 
range of religious purposes; they were above all a means of "honoring" 
the spirits who could exert control over the life and health of individuals 
and the community, and of "including" them in the enjoyment of the 
community's prosperity so that they might participate in and take a 
benign interest in communal life. From these motives we find kumiss 
sprinkled in the air for the spirits of the earth and sky prior to virtually all 
serious undertakings; we find it daubed on the mouths of ancestral 
figurines in domestic ritual; we find special "first fruits" rites marked by 
kumiss libations and intended both to celebrate a new season's kumiss 
and to gain further protection of the herd's health and productivity by 
giving the spirits a stake in the celebration; we find a container of kumiss 
supplied to the dead in the course of burial rites, and depicted icono
graphically in representations of dead heroes; and we find a particularly 
close connection between kumiss libations and ancestral veneration and 
memorial feasts. 

Already in the thirteenth century, libations of kumiss were a key fea
ture both in seasonal "first fruits" rituals designed to guarantee the well
being of the herds and in royal ancestral rituals centered upon the cult of 
Chingis Khan; such libations have remained a central element in Inner 
Asian religious ritual, 119 and the ritual use of kumiss libations is especially 
well described for the thirteenth- and fourteenth-century Mongols of 
most direct relevance to the setting of our conversion narrative. The 
Franciscan William of Rubruck reports a ritual consecration of the white 
mares who are to produce the new year's kumiss, conducted by the 
"soothsayers" and held in the spring; the first new kumiss was sprinkled 
on the ground, and Rubruck recognized the rite as similar in purpose to 
the "first fruits" offerings known to him from Christianized European 

pp. 257-271. The Yakut kumiss festival (ysyakh) is briefly described, with references to later 
descriptions than reflected in Jochelson's article, in C. U. Ergis, Istoricheskie predaniia i rasskazy 
iakutov, ch. I (Moscow/Leningrad: Izd-vo Akademii nauk SSSR, 1960), p. 279, n. 18, where a 
telling, typically Soviet, remark suggests the continuing importance of assimilating still newer 
"religious" or ideological values to an important old communal ceremony: "At present collec
tive farm workers also organize the ysyakh, but its content has been altered, and no rituals are 
now celebrated. The ysyakh has become a holiday for demonstrating the economic and cultural 
achievements of the collective farms, with displays of amateur artistic talents." 

119. Cf. Klaus Sagaster, Die Weisse Ceschichte: Eine mongolische QueUe zur Lehre von den 
heiden Ordnungen und Staat in Tibet und der Mongolie (Wiesbaden: Otto Harrassowitz, 1976), 
pp. 207-208,230-232,354-356); Serruys, Kumiss Ceremonies, pp. 1-7. 
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usage. 120 What was more important for the use of kumiss in ancestral 
rites, he noted, was the ritual use of felt "idols" among the Mongols. 
These idols were images of deceased ancestors venerated in the ordinary 
domestic cult; they were sprinkled with kumiss before others drank, while 
libations were made to the air and earth as well. 121 

Perhaps the best description of the seasonal "first fruits" libations is 
provided by Marco Polo, speaking of Qubilay's court; the account sug
gests the association of the libation rites with the prestige and sacral aura 
of the imperial family: 

And when he comes to the twenty-eighth day of the moon of the 
said month of August the great Kaan leaves this city of Ciandu 
and this palace each year on this day, & I will immediately tell 
you why. It is true that for the greater part of the food of this lord 
he has a breed of white horses and of mares white as snow with
out any other colour, and they are a vast number, that is that 
there are more thim ten thousand white mares. And besides he 
has a great number of very white cows. And the milk of these 
white cows and mares no one else in the world dares drink of it 
on that day except only the great Kaan and his descendants, that 
is those who are of the lineage of the empire, that is of the lin
eage of the great Kaan. Yet it is true that another race of people 
of that region that are called Horiat can indeed drink of it. And 
Cinghis the great Kaan gives them this honour and this privilege 
as reward for a very great victory which they won with him to his 
honour long ago, and they have this preeminence. He wished 
that they and all their descendants should live and should be fed 
on the same food on which the great Kaan and those of his blood 
were fed. And so only these two families live on the said white 
animals, that is on the milk which is milked from them. 
Moreover I tell you that when these white animals go grazing 
through the meadows and through the forests and pass by some 
road where a man wishes to pass, one does them so great rever
ence that if, I do not mean only the ordinary people but, a great 
lord and baron were to see them passing there he would not dare 
for anything in the world to pass through the middle of these ani
mals, but would wait till they were all past or would go so far for-

120. The Mongol Mission, p. 198. 
121. The Mongol Mission, pp. 96, 184; cf. Serruys, Kumiss Ceremonies, p.l. 
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ward in another direction, quite half a days journey, that he 
would have passed them. All give way to them and all do what is 
possible to please them, and as I have said they are respected by 
all with no less honour and reverence than would be done to 
their own master. And the astrologers and the idolaters 122 have 
told the great Kaan that he must sprinkle some of this milk of 
these white mares through the air and on the land on the twenty
eighth day of the moon of August each year so that all the spirits 
which go by the air and by land may have some of it to drink if 
they please, and the earth and the air and the idols which they 
worship, so that for this charity done to the spirits they may save 
him all his things, & that all his things may prosper, both men 
and women, and beasts, and birds, and corn, and all other things 
which grow on the land. And from there the great Kaan departs 
in the month of August from the aforesaid park for this reason 
and goes to another place, as I have told you, to make with his 
own hand that sacrifice of milk to his gods. And on the day of the 
festival mares' milk is prepared in vast quantity in honourable 
vessels, and the king himself with his own hands pours much of 
the milk hither and thither to the honour of his gods. And the 
astrologers say that the gods drink the milk poured out. After 
the unspeakable sacrifice the king drinks of the milk of the white 
mares. So this rite is solemnly observed on the 28th day of August 
for ever. 123 

The celebration of such seasonal "first fruits" offerings was clearly con
nected with the ruler's ritual responsibility to ensure the prosperity and 
well-being of his realm; at the same time, that responsibility was dynastic 
as well, and the general assimilation of ancestral spirits to the spirits who 
protect and fructify herds or fields is undoubtedly at work here on an 
imperial scale. The close link between kumiss libations and ancestral 
veneration, as suggested by Rubruck's account of the felt idols sprinkled 
with kumiss, was clearly felt both at the domestic level and at the level of 
the khan's court. 

The ancestral focus of kumiss libations is already suggested by the 

. 122. One version of the text reads "incantatores," recalling the terminology of Otemish l:!ajjI's 
<lCCOlint. 

p 123. Ed. and tr. Moule and Pelliot, I (tr.), pp. 187-188; cf. p. 234; cf. Pelliot, Notes on Marco 
0/0, I, p. 240. 
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offerings to "idols" and the supply of kumiss to the dead for use in the 
next world. In general the use of kumiss offerings and libations in funeral 
and ancestral rites is widely known in Inner Asia, from the burial of a 
goblet of mare's milk with the deceased to provide nourishment in the 
next world, as attested for the Oghuz by Ibn Fadlan, for the Qumans by 
J oinville, and for the Mongols by Plano Carpini,124 to the iconographic 
reflection of the goblet in the famous carved stone statues of Inner Asian 
"warriors" holding cups before themselves at waist-level; we also, how
ever, find extensive evidence on the central role of kumiss libations in 
ceremonies surrounding the cult of imperial ancestors among the thir
teenth- and fourteenth-century Mongols. 

These ceremonies are best described in the case of the court of the 
Great Khan in China, for which the Chinese dynastic history, the Yiian
shih, provides extensive accounts of Mongol ceremonies. Chapter 77 
includes a description of the ceremony of "aspersion with mare's milk," 
which parallels Marco Polo's description but also implies the ceremony's 
ancestral connections: 

Every year the Emperor visited Shang-tu and on the 24th of the 
sixth125 (lunar) month he performed a sacrifice called "Aspersion 
with mare's milk;" one horse and eight castrated rams, and nine 
bolts each of varicolored satin and softened coarse silk, and nine 
ears (of corn) wrapped in white sheep's wool, and three sable 
skins were needed. A Mongol shaman, and four Mongol and 
Chinese "intelligent officials" with the rank of hsiu-ts'ai were 
ordered to conduct the ceremony: they made two reverences and 
announcements to Heaven and invoked the august name of the 
Great Ancestor Cinggis and pronounced a wish (chu): "Relying 
upon Heaven and upon the Fortune of the Emperor we shall sac
rifice and hold (horse) races every year." Once the ceremony 
[was 1 completed, the officials in charge were each given one 
inner and outer garment of sacrificial silk; the remaining silks 
and the sacrificial objects were equally divided among all the 
participants. 126 

124. The Mongol Mission, pp. 12-13. 
125. Or eighth; see Serruys' note. 
126. Tr. Serruys, Kumiss Ceremonies, p. 3; cf. Ratchnevsky, "Ober den mongolischen Kult," 

in particular pp. 426-429 on the aspersion ceremony. For the account of Chinese envoys in the 
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It is worth noting that the Yuan-shih presents this "aspersion" ritual as 
distinct from the "ancestral rite" described in the same chapter. 127 While 
the occasions described may indeed have been distinct, the classification 
of these rites may owe more to Chinese systematization than to a real 
distinction in the religious content of the rites; the "ancestral rite" includes 
kumiss libations along with the invocation of the "secret names" of the 
deceased emperor in the native Mongol language, while the rite of "as
persion with mare's milk," despite its seasonal character, likewise involves 
kumiss libations and invocations of the "personal name" of the imperial an
cestor, Chingis Khan. 128 There are further indications in Chinese accounts 
(confirming Marco Polo's description as well) that attendance at such liba
tion ceremonies was restricted to members of the imperial family, likewise 
suggesting ancestral and dynastic associations. 129 

It is one thing, however, to note the role of kumiss libations in the 
ancestral offerings to the spirits of deceased khans, and on this basis to 
suggest that btemish HajjI's account reflects a somewhat garbled descrip
tion of a drinking ceremony involving libations to ancestral spirits; it is 
quite another to suggest that such a ceremony was actually associated, in 
practice as well as in narrative development, with the setting in which 
btemish HajjI seems to portray it as being performed: the qOTUq. The lat
ter interpretation is not entirely without foundation, however. On the one 
hand we have scant basis for assigning the qoruq itself a specific ritual role 
in connection with memorial feasts or ancestral offerings; on the con
trary, descriptions of the qoruq often depict it as such a secret and "unre-

first half of the thirteenth century, see Olbricht and Pinks, Meng-ta Pei-lu und Hei-ta Shih-lueh, 
pp. 77-78, 82ff 

127. Cf Ratchnevsky, "Ober den mongolischen Kult," pp. 418-421. 
128. Ratchnevsky, "Ober den mongolischen Kult," pp. 418-421, 426-427; see also Frederick 

W. Mote, "Yuan and Ming," in Food in Chinese Culture: Anthropological and Historical 
Perspectives, ed. K. C. Chang (New Haven: Yale University Press, 1977), pp. 195-257. Mote 
cites the Yuan-shih, chapter 77, as revealing that "when the Mongols engaged in their tradi
tional sacrifices to their clan ancestors, employing their own shamans as masters of ritual and 
using the Mongol tongue, they stressed such typical steppe cultural elements as sprinkling the 
sacrificial ground with mare's milk, making offerings of mare's milk or koumiss, and of meat 
dried in the steppe fashion, and the sacrificing of horses" (p. 205); his words on the distance 
maintained between Chinese and Mongol ritual are likewise relevant, no doubt, to the experi
ence of Muslims at the Mongol courts, and ultimately to the obscurity of btemish !:lajjI's 
account of bzbek Khan's court libation ritual: "The Chinese recognized that there was a ritual
ized pattern of procedures at a state feast, yet even the learned Chinese associates of the Mongol 
rulers appear to have remained apart from and somewhat ignorant of those Mongol rituals" 
(p.209). 

129. Cf Serruys, Kumiss Ceremonies, pp. 3-4. 
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coverable" site that it would seem unlikely to have enjoyed a significant 
ritual role. l3O On the other hand, we do have some suggestions that the 
qOTUq, as the imperial cemetery, might have been the site of certain re
ligiously charged ceremonial functions. Otemish HajjI, after all, in his 
account of Ozbek's accession during the funeral rites for Toqtogha, por
trays this occasion as a ceremonial gathering of clear political, and 
implicitly religio-political, importance, combining feasting and drinking 
with acknowledgment of the new khan's ritual and political prerogatives; 
this much is clear even if our interpretation of the qOTUq'S appearance in 
this part of the narrative remains conjectural, and it is this combination, 
of a royal ritual involving ceremonial drinking and libation offerings, 
conducted in the sacred qOTUq, which seems to be evoked also in Otem
ish HajjI's account of Ozbek Khan's conversion. Here we may stress again 
that regardless of the "historicity" of the qOTUq'S ritual role, the association 
of all three elements-ancestral libations plus ceremonial drinking con
ducted in or near the qOTuq-is not only natural, but is attested to in 
some early sources. 

In particular, there are some indications that libations to the ancestral 
spirits were often made within the sacred precincts of the qOTUq; as noted 
above, there are indications that qoruqs of some type were the sites of the 
enthronement of new khans, in the Ilkhanid and Jochid domains, while 
similarly, the seasonal character of visits to the Ilkhanid qoruqs as recorded 
in Oljeytu's case may mask a ritual purpose similar to the seasonal libation 
rites noted for the court of the Great KhanY' And the celebrated secrecy 
of the qoruqs was most probably the object of considerable exaggeration. \32 

130. Likewise, the "restricted" character of court libation rites clashes with the "public" char
acter of court feasts, including even the presence of "foreigners;" such contradictions have not 
prevented the two themes from being conflated in btemish HajjI's account. 

131. On the seasonal nature of these rites, cf. Serruys, Kumiss Ceremonies, p. 4. 
132. The consensus of descriptions of the sacred, forbidden burial precinct is that its very 

location was generally unknown, and such extreme inviolability would seem to be in conflict 
with the notion that khans visited the qoruq and conducted ceremonies there. In fact, however, 
this conflict should not disturb us greatly, for the qoruqs were probably never so secret as certain 
accounts would have us believe (cf. on this point Bartol'd/Rogers, "Burial Rites," p. 208, n. 56). 
As noted above, some accounts go so far as to emphasize (with horses trampling the ground, or 
those who conveyed an imperial body to the qoruq being slaughtered) that the very location was 
unknown, but it seems likely that such stories reflect a degree of hyperbole, no doubt purpose
fully engendered, regarding precisely the "forbidden-ness" and "unknowability" and inviolability 
of the qoruq; in other words, such stories heightened the sacredness of the burial grounds, and 
the assurances of secrecy were no doubt magnified both by popular imagination and with at 
least the tacit approval, if not active encouragement, of the Mongol leadership. At the same 
time, these accounts may reflect a topos long associated with Inner Asian royal burials. In any 
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More to the point, there is some more direct evidence of a ritual role 
for the qoruq, again in the case of the realm of the Great Khan where we 
find the clearest indications of the close association between libation 
ceremonies, involving the ritual drinking of kumiss, and the veneration 
of royal ancestors. In chapter 100 of the Yuan-shih, there is yet another 
description of a ceremony entailing offerings of milk to the deceased 
Mongol rulers, specifically called the "Golden Tombs' Mare-Milking" 
rite. J33 Discussions of this passage have focused on its descriptions of the 
gradations in the quality or refinement of the kumiss supplied, and on 
the figures responsible for caring for the mares and preparing the drinks; 
but the description of the "scene" at the ceremony is startlingly remi
niscent of the accounts from Marco Polo, the Yuan-shih, and Ibn Battt1tah 
describing the ceremonial protocol at court feasts (we shall consider Ibn 
Battt1tah's account of the feast he attended at the court of Ozbek Khan 
more fully below). Beyond the linking of ancestral veneration and kumiss 
libations evident in this rite's appelation as the "Golden Tombs' Mare
Milking" rite, it is clearly described as a kumiss ceremony at which the 
khan, princes, and officials assembled in an enormous tent, while large 
numbers of carts laden with containers of kumiss were brought and appor
tioned to the assembled guests. 

Of further interest in this regard is an interesting Mongolian text that 
has recently come to light, describing the rituals associated with the cult 
of Chingis Khan; the text evidently dates to the latter sixteenth or early 
seventeenth century, and despite its Buddhist overlay gives a detailed 
description of the offerings to the spirit of Chingis Khan characteristic of 
indigenous Mongol tradition. IH His cult itself, which has survived into 

event, the notion that the qoruq's location was secret or even entirely forgotten should not be 
taken literally; even for the Mongol era, most of our accounts corne, it may be recalled, from 
individuals who only heard about a qoruq; when someone did corne upon a qoruq, he found 
"keepers" there to protect it from trespassers, and the very currency of the term qoruqcr for the 
"custodian" of the sacred burial precinct attests to the fact that the site of the qoruq was known 
at least to a few, as explicitly indicated in RashId ad-DIn's account of the people assigned to the 
guardianship of Chingis Khan's burial place. And if keepers were assigned to the precincts, it 
seems a small step from their role as custodians to the assumption of a ritual role for the qoruqs. 

133. The relevant section in the Yiian-shih (chapter 100, on the administration of the im
perial horse pastures) is recounted by Serruys, Kumiss Ceremonies, pp. 4-5; he does not indicate 
the name of the ceremony, which is, however, noted by Ruth Meserve, "The Yiian Shih and 
Middle Mongolian," Mongolian Studies, 13 (1990), pp. 117-131, esp. p. 119; see both for refer
ences to further studies, all of which are limited to philological considerations. 

134. Only the first portion of the text has been translated as of the time of writing; Chiodo, 
'''The Book of the Offerings,'" ZAS, 22 (1989-1991), pp. 190-220. 
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this century especially among the Mongols of the Ordos region (where 
one tradition places his tomb), features the performance of kumiss liba
tions and other ancestral rites at the site of the "sacred precinct" still 
referred to as qorugh. m But the description in this newly discovered text 
is of particular importance for us, for it includes what would appear to be 
striking parallels (again without clarifying terminology) to the ceremony 
described in such garbled fashion in btemish l:IajjI's work. 

The elaborate ceremony in honor of Chingis Khan described in this 
text136 involves (1) ceremonial processions of participants according to a 
clearly delineated hierarchy, into the khan's enormous pavilion; (2) the 
ritual presentation of vessels filled with several kinds of drinks, and of 
other sacrificial offerings; (3) the sprinkling of libations and the drinking 
of kumiss and other beverages according to a strict and elaborate hier
archical protocol; (4) the participation of a wide range of officiants, in
cluding a "master of the tents" in charge of the ceremony and other ritual 
actors; (5) the performance of ritual obeisance in the form of bowings and 
offerings (reminiscent of Ibn Battutah's description). Most intriguing, the 
account describes complicated sequences of pourings from certain vessels 
into others, in the course of which the officiants present vessels to the 
khan for him to offer in libation or to drink; the terminology, again, 
does not match that of btemish l:IajjI's account (and after all, the text is 
in Mongol), but the parallel between the process described there and 
the sequence of pourings and offerings in our conversion narrative is 
quite striking. 137 

In any event, this newly found text makes clear what is evident from 
other sources as well, that court ceremony involving libation and drinking 
rites comparable to the pattern echoed in btemish l:IajjI's narrative was 
intimately linked to the ancestral cult, with clear political implications in 
each case (both in the ritual homage to the emperor and in the affirma
tion of dynastic legitimacy); it is thus likely that this link was not entirely 
forgotten or meaningless by the time the narrative antecedents of btemish 
l:IajjI's account took shape. All told, the evidence is not so extensive as we 

135. Cf. Chiodo, pp. 214-215; on the use of kumiss libations in royal ancestral rituals cen
tered upon the cult of Chingis Khan, see also Sagaster, Die Weisse Geschichte, pp. 207-208, 
230-232,354-356. 

136. Cf. Chiodo's translation, esp. pp. 202-208. 
137. On kumiss offerings in connection with ancestral rites, see further Henry Serruys, "The 

Cult of Cinggis-Qan: A Mongol Manuscript from Ordos," ZAS, 17 (1984), pp. 82-117, esp. the 
rite described on pp. 46-47, in which the ceremonial distribution of the kumiss portions from a 
goblet follows a prescribed hierarchy and is accompanied by sequences of kneelings and bowings. 
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might wish, but in relative terms it is not insignificant either. It suggests 
that kumiss libations were closely linked to the ancestral cult of royal an
cestors, the observance of which was naturally restricted to the royal 
family and may have involved the ritual use of the inviolate royal burial 
grounds; it suggests also the specific element of the manipulation of 
vessels, used in successive pourings and aspersions and in drinking, as a 
component of the ancestral libation ritual, and this feature strongly sug
gests that it was just such an elaborate manipulation of ceremonial 
utensils that btemish HajjI's account reflects, however poorly. 

Here it is not of great consequence that the ancestral libations are not 
consistently described as having been conducted at or in the sacred royal 
burial grounds; at the same time, of course, other kumiss ceremonies ex
isted without direct connections to the cult of royal ancestors. What is 
significant is that both the ancestral libations and the practice of re
serving royal burial grounds were known among Muslims as features of 
pre-Islamic Mongol religious and court ceremony, and their narrative 
association is entirely reasonable even if their actual association is less 
frequently recorded. 

It thus seems likely that one of the narrative threads found in btemish 
HajjI's account reflects a memory (already "stylized") of a libation cere
mony in honor of the khan's royal ancestors (but with the inevitable eco
nomic benefits sought thereby), conducted by the shamans and restricted 
to the khan's family; even if such ceremonies did not take place within 
the inviolate precincts of the qoruq, their restricted nature may have con
tributed to the conflation of the two elements (since both are also tied to 
ancestral veneration). In btemish HajjI's account we are left with only an 
implicit portrayal of the kumiss ceremony being conducted inside the 
sacred royal reserve, but the conflation heightens the impact of the dis
placement entailed when the Muslim saints spoil the rite and intrude 
upon the qoruq. The qoruq itself was naturally tied to the cult of royal 
ancestors, and ritual practice associated with this cult clearly involved 
elements typical of kumiss libation ceremonies;138 to find both the kumiss 
rites and the qoruq portrayed together in btemish HajjI's rtarrative, then, 
even if only in allusion, would seem to reinforce the idea that the an
cestral focus of both these elements, as a key feature of "pagan" religion 
at the Mongol court, was the "target" of earlier versions of the narrative 
we know from btemish HajjI's sixteenth-century version. 

138. Serruys, Kumiss Ceremonies, p. 13. 
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It may be suggested, moreover, that it is not only the formal elements 
of similar ritual practice that link the general kumiss ceremonies, with 
their "first fruits" and fructifying associations, with the specific kumiss 
ceremony performed in connection with the veneration of the imperial 
ancestors. As Marco Polo's account suggests, the royal responsibility to 
ensure the realm's prosperity was both explicitly stated by the "astrologers 
and idolaters," and was implicitly stressed by the restriction of partici
pation in this festival to the royal family. From this and other descriptions 
we may conclude that the imperial ancestral lineage is directly responsi
ble for the entire realm's well-being; in effect the khan and his deceased 
ancestors' spirits, whether addressed at the royal burial ground or in some 
other sanctified reserve, come to represent the whole people, thereby fur
ther underscoring the vital communal and political imperatives requiring 
the veneration of imperial ancestors. 

Finally, we may note that the very term qoruq, as well as its specific 
association not only with burials but with funeral feasts, appears to 
have survived in Qazaq usage139 at least through the nineteenth century. 
An article published in 1895 recounts a Qazaq as (funeral feast) in Sary
tav volosi' of Karkaralinsk uezd, celebrated for a wealthy Qazaq named 
Jamanbala Kurmanov, with over 10,000 guests and enormous amounts of 
meat, kumiss, and tea; the account mentions the selection of a "reserve" 
(urochishche), by a river and well supplied with vegetation and water, as 
the site for the funeral repast, assigning the place the designation Koryk 
as a proper name. 140 Such funeral feasts are described often in local news-

139. In modern (Soviet "Kazakh") dictionaries the term is defined only in terms of an 
enclosed and restricted "preserve," without any explicit tie to burial rites. 

140. The account itself has not been available to me; it is summarized in the bibliography of 
literature on the Qazaqs compiled late in the last century by A. E. Alektorov, Ukazatel' knig, 
zhumal'nykh i gazetnykh statei i zametok 0 kirgizakh (Kazan: Tipo-litografiia Imperatorskago 
Universiteta, 1900), p. 665, citing an evidently unsigned article, entitled "Iz nashei zhizni: 
Kirgizskiia pominki," in the journal Perevodchik, 1895, No. 19. Other such accounts may also 
include the terminology of interest here; this is the only one which for which Alektorov's 
abstract clearly shows that it does. See further on Qazaq funeral feasts N. Zh. Zhakhanova, 
"Pishcha v pogrebal'no-pominal'nom komplekse kazakhov (XIX-nachalo XX v.)," in Kratkoe 
soderzhanie dokladov sredneaziatsko-kavkazskikh chtenii: Voprosy etnosotsial'noi i kul'tumoi 
istorii Srednei Azii i Kavkaza (Leningrad: Nauka, November 1983), pp. 21-22; and the descrip
tion, with further references, in A. V. Konovalov, Kazakhi iuzhnogo Altaia (Problemy 
formirovaniia etnicheskoi gruppy) (Alma-Ata: Nauka, 1986), pp. 112-124. The contemporary 
resonance of such burial customs is evidenced in the popular novel of the Qi"rghi"z writer Chingiz 
Aitmatov, available in English translation as The Day Lasts More than a Hundred Years, tr. John 
French (Bloomington: Indiana University Press, 1983), in which the hero's "quest" is to bury a 
friend according to Islamized Qazaq rites in his hereditary clan cemetery, whose site has been 
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papers and journals, of difficult access today, from prerevolutionary 
Kazakhstan, but in this case at least we find a clear indication that the 
qoruq held also ritual implications as the site of funeral feasts in Inner 
Asia, down to quite recent times. 

COURT CEREMONIAL AND RITUAL PROTOCOL 

If the parallels between btemish HajjI's account and descriptions of 
actual libation rituals remain somewhat tenuous, the protocol linked 
with drinking ceremonies at the Mongol courts is echoed with con
siderably greater strength. The scene described by btemish HajjI would 
appear to involve a special setting and a ceremony conducted in the 
presence of, and possibly with the participation of, a substantial crowd; it 
clearly involves the manipulation of drinks and drinking utensils by 
the khan's shamans, culminating in the offering of the beverage to the 
khan; and it suggests an element of hierarchical protocol through men
tion of the honored position accorded the "sorcerers" by the khan, who 
honored "these shaykhs" and seated them beside himself. In each case 
we find parallels to descriptions of court drinking ceremonies well known 
from the Mongol-ruled world of the thirteenth and fourteenth centuries. 

We may note to begin with that such drinking ceremonies themselves 
most likely included the ritual libations of kumiss noted above; these 
libations were standard features of a number of festivals celebrated in 
connection with ancestral veneration, enthronements and funerals, the 
khan's birthday, and "first fruits" rites, and there is little doubt that they 
accompanied virtually all court celebrations involving feasting and drink
ing, for whatever purpose. This concurrence of rites is evident of funeral 
and memorial feasts, with their ancestral focus, already in JuvaynI's 
description of the enthronement of bgodey, when the celebration 
involved not only the customary drinking ceremony (those present kneel 
three times with their cups, wishing the new khan well), but the games 
and entertainments characteristic of libation rites as well as a three-day 

incorporated into the forbidden zone of the Soviet space center; the novel is even structured as a 
shamanic journey to guide the soul to the land of the dead, complete with the celebration, jour
ney, tests, and bargaining (i.e., with the "keeper" of the land of the dead), typical of such 
shamanic narratives (as when the hero-who, incidentally, is named Yedigei-must confront the 
guards at the cosmodrome). This underlying shamanic structure is not noted in Irena Jeziorska, 
"Religious Themes in the Novels of Chingiz Aitmatov," in Cultural Change and Continuity in 
Ceniral Asia, eel. Shirin Akiner (London: Kegan Paul International/Central Asian Research 
Forum, SOAS, 1991), pp. 45-70, where, however, reference is made to other aspects of 
"Kirghiz" religion. 
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memorial feast for Chingis Khan (including the sacrifice of forty maidens 
and many horses "to join his spirit").141 The association of court cere
mony and libation ritual is likewise suggested in the Armenian account 
of Kirakos: "And when drinking rmuz and wine one of them took it into 
his hands in a large vessel and having drawn some out in a small cup 
scattered it skywards and then to the east and west and south and north; 
and then he that scattered it having drunk a little of it offered it to the 
most senior person."142 

It is thus not clear that we should make a sharp distinction between 
the features of Otemish HajjI's narrative that recall libation rituals and 
those that recall court ceremonial, because the two were combined in 
actual practice, and their combination in narrative would be only natural. 

In the case of court ceremonial, however, we have more extensive 
descriptions that allow us to note the parallels with Otemish HajjI's ac
count: in particular the element of "orientation" in the seating arrange
ment assumes special importance. 

The ceremonial aspects of kumiss drinking and court feasts in Inner 
Asia have attracted considerable scholarly attention,143 and the Mongol-

141. JuvaynI/Boyle, I, pp. 187-189; on the "salutatory" portion of the ceremony, with the 
kneelings, cf. Marco Polo's description (Moule/Pelliot, p. 224) and that of Ibn Battl1tah, dis
cussed below. The seventeenth-century Ba/.zr al-asrar mentions a "feast" «fd) that was "a custom 
of the Mongol sovereigns" that coincided with an assembly of Mongol princes and amlrs under 
the Muslim Ghazan, noting that the khan ordered preparations for the rites (MS IVAN Uz Inv. 
No. 1385, f. II0b). 

142. Tr. J. A. Boyle, "Kirakos of Ganjak on the Mongols," CAT, 8 (1963), pp. 199-214 
[p.201]. 

143. The best review of Inner Asian court ceremonial, discussing both the use of kumiss in 
drinking rites and issues of seating and "orientational" protocol, is that of Robert Bleichsteiner, 
"Zeremonielle Trinksitten und Raumordnung bei den turko-mongolischen Nomaden," Archiv 
fiir Volkerkunde, 6-7 (1952), pp. 181-208, prompted in part by L. P. Potapov, "Drevnii obychai 
otrazhaiushchii pervobytno-obshchinnyi byt kochevnikov," Tiurkologicheskii sbomik, I (1951) 
(= Sbomik S. E. Malovu), pp. 164-175, which in turn commented in part on Bartol'd's study of 
Uzbek court ceremonial as described in the seventeenth-century Ba/:zr al-asrar ("Tseremonial 
pri dvore uzbetskikh khanov v XVII veke," Sbomik v chest' ... Potanina [ZIRGO po otd. etn., 
34 (1909)], pp. 293-308; repr. Sochineniia, II12, pp. 388-399); see further Togan, Reisebericht, 
pp. 159-160; Doerfer, TMEN, I, pp. 163-166, s.v. "oran;" Lech/'Umari, Das mongolische 
Weltreich, pp. 107,245, n. 177; and on the social and ritual facets of court drinking cere
monies, see also the interesting remarks of Leonardo Olschki, Guillaume Boucher, A French 
Artist at the Court of the Khans (Baltimore: Johns Hopkins University Press, 1946), pp. 52-58. 
For descriptions and reproductions of miniatures depicting such ceremonies, cf. M. ~. 
ip§iroglu, Saray-Alben: Diez'sche Klebebiinde aus den Berliner Sammlungen (Wiesbaden: Franz 
Steiner Verlag, 1964; Verzeichnis der orientalischen Handschriften in Deutschland, Bd. VIII), 
pp. 22-23 (and Plate VII), 91. 
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era accounts, from Rubruck,l44 Marco Polo,145 Ibn Battotah,146 and the 
Yuan-shih,147 are well-known. The descriptions found in these European, 
Islamic, and Chinese accounts are remarkably similar: they describe the 
details of protocol in terms of the seating arrangement, the sequence of 
drinking, and the risings and kneelings and prostrations of the guests in 
honor of the khan; the enormous quantities of kumiss and other bever
ages; and the function of the "lords" or "barons" who serve the guests and 
supervise etiquette. The religious cast of the ceremony is suggested in 
one of the feasts Marco Polo describes, which features "a great prelate" 
who commands those present to prostrate themselves before the khan 
and supervises the veneration of an "altar" bearing the khan's name. l48 

As the account of a visitor to the same court that is reflected, in styl
ized fashion, in btemish l:Iajjr's narrative, Ibn Battotah's description is of 
special interest here. Its interest lies in its confirmation of the type of 
ceremonial otherwise known most thoroughly from the court of the Great 
Khan in China, but also in the divergence of Ibn Battotah's account, in 
one noteworthy particular, from the situation portrayed in the narrative 
of Otemish l:IajjI. In the latter account, a court ceremony evidently 
marked by ritual drinking is the setting for a religious confrontation that 
in effect ends with the displacement of the old infidel ways by Islamic 
customs, and with the displacement of the pagan "sorcerers" by the 
Muslim saints. Ibn Battotah's account describes a drinking ceremony of a 
type that must have inspired the narrative preserved by btemish l:Iajjr; yet 
in his account, although Ibn Battotah does not explicitly make the point, 
the celebration is the setting not for confrontation, but for a remarkable 
integration of the holy people and holy customs of the two traditions, 
Mongol and Muslim, still in the process of being assimilated one to 
another. 

It is indeed the fact that Ibn Battotah describes the events without com-

144. He mentions only briefly the use of cosmos (Jackson emends the reading of this term to 
comos) during a ceremonial drinking festival at Batu's court (The Mongol Mission, pp. 127-178) 
and in a major "drinking festival" sponsored by Mongke (p. 202). 

145. Cf. Moule/Pelliot, I, pp. 217-225; included are a general description of the seating 
arrangement for feasting, and the array of drinks and vessels, as well as specific descriptions of 
the khan's birthday feast and a new year's feast. 

146. Ed. Defremery and Sanguinetti, II, pp. 403-410, discussed more fully below. 
147. Cf. the translation of the relevant passage in the notes to M. C. Pauthier's translation of 

Marco Polo, Le livre de Marco Polo, citoyen de Venise, conseiller prive et commissaire imperiale 
de K/lOubilai"-Khaan (Paris: Librairie de Firmin Didot Freres, Fils, 1865), I, pp. 291-296. 

148. Moule/Pelliot, I, p. 224. 
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ment, and without insisting upon the point, that highlights, through their 
almost inadvertent juxtaposition, the linking of Mongol and Muslim fea
tures in the celebration. Ibn Battutah begins by noting that the occasion 
was the end of Ramazan and then describes the appearance of the khan, 
his wives, and several bodies of troops, naming the Muslim dignitaries par
ticipating as well. He then recounts the protocol observed by the Mongol 
amlrs in approaching the khan, describing the huge tent erected to serve 
as an audience- and banquet-hall for the amlrs as well as the ritual and 
hierarchy observed as the royal family and amlrs partook of the drink of 
fermented honey. The khan's daughter first presented a cup to the khan, 
then gave another cup first to the senior khatfm and then to the other 
wives according to their rank, with each presentation accompanied by 
greetings; then the heir-apparent (i.e., Tini Bek) took the cup and offered 
it, in order, to the khan, to the khatfms, and to his sister; next the khan's 
second son (i.e., Jan! Bek) took the cup and offered it to his brother, after 
which the great amlrs rose and each offered the drink to the heir-apparent, 
followed by the abna:J al-muliik (evidently the princes of the blood, 
Chingisids) doing the same to the second son (Jan! Bek); finally the lower
ranked amlrs presented the drink to the "sons of the kings." 

This detailed description of Mongol court protocol is followed by men
tion of the grand tent set up opposite the mosque for the Musiim digni
taries, Ibn Battutah among them, which included the qatl, the khatIb, 
the Sayyid Ibn <Abd al-I::Iam!d, and other faqlhs and shaykhs; these were 
served, he says, by "the nobles of the Turks."149 Some among the faqlhs 
present ate, he reports, while others abstained rather than eat from tables 
made of gold and silver; Ibn Battutah notes that as far as he could see there 
were carts laden with skins of qi"miz, which the khan ordered distributed 
among the people present. The festivities ended, insofar as Ibn Battutah 
describes them, with the Friday prayer in the mosque; as he notes, before 
the khan's delayed arrival (and his inebriated greeting of the Sayyid Ata), 
those assembled at the mosque discussed whether the khan would come or 
not: some said he would not, because he was overcome by drunkenness, 
while others said that he would not neglect the Friday prayer. 

149. Cf. Marco Polo's "barons" who serve at the feasts (MoulelPelliot, pp. 219-220). Both 
terms may refer to the offices of the bavuTChr, the royal cook (d. Doerfer, TMEN, I, pp. 
202-205) or the bokiiviil, a more powerful figure with extensive responsibilities for supply and 
organization with respect to both court and military protocol (cf. TMEN, II, pp. 301-307); the 
latter figure is described as a kind of "master of ceremonies" at the court of the Colden Horde, 
cf. C. S. Sablukov, "Ocherk vnutrenniago sostoianiia kipchakskago tsarstva," IOAIE, t. 13, vyp. 2 
(1896), pp. 89-146 [p.123] 
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The net effect of this narrative juxtaposition of Mongol and Muslim 
usage, with descriptions of Mongol drinking ritual interspersed with 
remarks on examples, evidently not universal, of Muslim abstemiousness, 
and with the well-made point of the integration of both worlds in the per
son of the khan himself-confirming in part the expectations of both par
ties at the mosque by attending to his prayers but doing so while still 
drunk and ritually impure - is the portrayal of a community learning, 
slowly, to be Muslim and in no way willing to jettison even those features 
of cherished communal custom that lent themselves to such vivid con
trasts with Islamic values as are implicit, for a more seasoned Muslim 
audience, in Ibn Battiltah's narrative. The picture presented is not one of 
a once-and-for-all choice made in response to the "summons" to Islam, 
but of an integration, a two-way assimilation in which Mongol/Inner Asian 
values and customs make way for Muslim counterparts, while Muslim 
religious figures make way for infidel habits in celebrating at least non
Qur) anic Islamic rites. J 50 

This assimilative image in Ibn Battiltah's account is a further indica
tion that the narrative expectations entailed by the Islamic paradigm for 
"conversion" required a heightening of the tension presumably necessi
tated by the "choice" exercised in adopting Islam, and thus required the 
transformation of what appears in Ibn Battiltah's account as a joint cele
bration of a Muslim holiday and a Mongol feast, held by the Muslim 
calendar and with Muslim figures "officiating," but observing significant 
aspects of Mongol/Inner Asian protocol and food ways, into a confron
tation between two traditions presented as unalterably and uncompro
misingly opposed. If Ibn Battiltah's "assimilative" portrayal undoubtedly 
reflects the actual situation at an early phase of Islamization, the nar
rative highlighting the oppositional displacement of the old tradition by 
Islam should be understood as reflecting a subsequent phase, in which 
Islam was being posed as an alternative basis for political organization 
and legitimacy, and "oppositional" Islamization as a paradigm for mo
bilizing support. At the same time, however, we should no doubt re
frain from attaching a strict chronological sequence to the emergence 

150. It may be noted here that what is missing from Ibn BattOtah's account is any mention of 
shamans or bakhshfs or any indigenous Mongol religious figures among the khan's retinue; it is 
impossible to judge whether he simply chose not to mention such inconvenient figures, or 
whether there were indeed no longer such figures with Ozbek Khan, in which case we might 
point to the Mamlok sources' testimony on the khan's extermination of the supporters of infidel 
ways as having had real effect outside the specifically court-related customs described by Ibn 
BattOtah as still flourishing. 
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of "oppositional" narratives, since groups and factions inclined to make 
use of such narratives may well have emerged quite early on, possibly in 
the most preliminary stages of Islamization. 

Finally, we may consider a central element in the ceremonial aspects 
of the "drinking" ritual echoed in Otemish l:IiijjI's account, one that par
ticularly highlights the role of "displacement" in the conversion narra
tive. This is the element of orientation and seating, an issue that figures 
prominently in descriptions of Mongol protocol from the thirteenth and 
fourteenth centuries. What is most remarkable about this issue is the 
clear echo of a particular theme, which must have been significant in the 
"original" conversion narrative, in two independent traditions for which 
elements of that narrative must have served as sources. That is, we find 
Baba Tilkles and his companions implicitly displacing the "sorcerers" of 
Ozbek Khan, whose place of honor at his side was earned through their 
role in the ceremony that the Muslim saints magically spoiled; quite 
independently we find a similar displacement implied in the case of the 
other figure credited with the conversion of Ozbek Khan, the "Sayyid 
Ata" of Central Asian tradition. In the latter case the displacement is 
implied by the curious report, known from a number of Central Asian 
sources, that the place of honor at the khan's side among the Islamized 
"spiritual" descendants of Ozbek Khan was reserved to holders of the 
rank of naqrb, and that this rank and the accompanying place of honor 
had been vouchsafed to the descendants of Sayyid Ata on account of his 
role in the conversion of Ozbek Khan.l5I 

The best-known report on the naqrb's position appears in the impor
tant seventeenth-century Central Asian historical work of Mabmiid b. 
Amlr Val!, the BalIr al-asriir; written around 1640, this work includes the 
author's account of the customs and etiquette observed during a drinking 
ceremony at the court of the Ashtarkhanid ruler of Balkh, an account 
noted some eighty years ago by Bartol'd. ls2 The author ascribed these cus
toms to the yasa and yosun of the "Mongols," and it is clear that much of 
the ceremonial described reflects pre-Islamic steppe customs preserved 
among the Uzbeks. The place of highest honor in such ceremonial gath
erings, according to the BalIr al-asriiT, was assigned to the naqrb: the 
Uzbeks honor the left side above the right because the heart is on the left 
side of the body, and the most honored place, to the immediate left of the 

151. I have dealt with this issue at length in "The Descendants of Sayyid Ata and the Rank of 
Naqzb in Central Asia," to appear in a forthcoming issue of TAOS. 

152. Cf. BartoI'd, "Tseremonial;" Potapov, "Drevnii obychai;" Bleichsteiner, "Zeremonielle." 
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Khan, is the place of the naqzbs (orun-i nuqabii); and the regard shown to 
them, the account continues, is so great that all the princes, including 
the heir to the throne, sit below the naqzbs. 

This passage makes no mention of the hereditary holders of the rank 
of naqzb, an element confirmed, however, by another important discus
sion of the naqzb in the Ba/:zr al-asriir that BartoI'd did not mention. In 
this passage,153 following a biographical account of a particular naqzb 
who was a descendant of Sayyid Ata, the author notes that for about 200 
years this post "had been attached hereditarily to the descendants of 
Sayyid Ata," on the basis of some unspecified, but, we are told, widely 
known, oral tradition; Nadr Mubammad Khan, however, the ruler of 
Balkh in the author's time, had recently transferred the title to a natural 
and spiritual descendant of Baha) ad-DIn Naqshband. 

Less well known, but some fifteen years earlier, than the Bahr al-asriir, 
is a rare hagiographical work (noted above in connection with its ac
count of Sayyid Ata's missionary work in the Dasht-i Q"ipchaq) that con
firms this exclusive reservation of the post of naqzb to the descendants of 
Sayyid Ata; the work is of particular importance in that it explicitly links, 
as Ba/:zr al-asriir does not, the hereditary right to the post of naqzb with 
Sayyid Ata's role in the conversion of the tribes of the Dasht-i Q"ipchaq 
to Islam. The work in question is the Maniiqib al-akhyiir, completed in 
103611626 by a certain Mubammad Qasim, known by the takhallw; 
"Rizvan," a descendant of Sayyid Ata, and recounts the life and sayings 
of the author's father, Sayyid Jamal ad-DIn, known as "Khoja DIvanah 
Sayyid Ata)I" (d. 1016/1607).154 

After noting Sayyid Ata's central role in the conversion of the "Ozbek 
and Mangh"it and Tatar" tribes to Islam (see above), the author goes on to 
stress the close relationship established between the khans of the Uzbeks 
and Sayyid Ata's family; the description of the naqzb's status is quite close 
to that of the Ba/:zr al-asriir. He notes the establishment of kinship ties 
through marriage, and states that Sayyid Ata's descendants were admitted 
to councils of the piidshiihs and princes and were seated to their left; this 
place, he says, was called the "orun-i niqiibat" (the seat of the naqzb), and 
"in the customary law [tore 1 there is no higher place than the orun of the 

153. MS India Office, Ethe 575, f. 286b-287b, esp. 287a; noted by Buri Akhmedov, Istoriia 
Balkha (Tashkent, 1982), pp. 148-149. 

154. See now on this work my "Neglected Source," and the manuscript references given 
above in Chapter 2; the account of interest here appears in the India Office MS, ff. 17a-b, 
Rampur MS, ff. 21 a-b. 
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left hand, for as that people says, the heart is on the left." He goes on to 
note the participation of the Sayyids in the kengeshs (councils) and toys 
(feasts) of the Uzbeks, observing that the brothers and sons of the 
padshah would be seated "below" the seat of the naqfb occupied by the 
Sayyid. As a result, the author writes, "this tarfqah has been strong from 
the time of the holy Sayyid Ata down to the present." He notes, however, 
that the position of Sayyid Ata's descendants had recently been threat
ened by another group that had gained the khans' favor; this statement 
appears to allude to the growing political power of NaqshbandI shaykhs 
in Central Asia, suggested also by the passage cited earlier from the Babr 
al-asrar, reflecting yet another "displacement," not of shamans by Sufis in 
this case, but of one Sufi "dynasty" byanother. 155 

Now the rank of naqfb has a long history in the Islamic world, and is 
linked above all with notions of the hereditary sacrality reserved to the 
Prophet's descendants; the naqfb appears most often, indeed, as the head 
of the cAl ids or sayyids of a particular city, although the title was later 
applied to the heads of various religiously tinged groups such as craft 
guilds and futuwwah organizations. In Central Asia during the Uzbek 
period (sixteenth-nineteenth centuries), however, the post of naqzb is 
universally described in a military context: the bearer of the title is 
entrusted with the ordering of ranks and units and with the matters of 
military supply, and is usually portrayed as one of the most important 
figures in the khan's administration, often as a figure with unparalleled 
access to and intimacy with the khan himself. The reservation of this 
apparently important post to the Sayyid AUi'I family reflects, according to 
the testimony of the seventeenth-century hagiography, as well as of the 
late legendary history, the prestige associated with the descendants of 
the person who brought Islam to the Dasht-i Q"ipchaq. 

It is also possible that there is a clue to the native understanding of 
Islamization in the assignment of this post to the descendants of the 
Islamizer. It suggests that the post was not merely a prize handed out as 
a result of respect for that Islamizing role, but that the functions associ-

155. Yet another source affirms the hereditary niqabat of Sayyid Ata's descendants, a leg
endary history of Central Asia compiled in the early eighteenth century and full of legendary 
and folkloric material on the Mongol and Timurid eras; entitled Kuniiz al-ac;;am (for a brief 
description of this work, cf. Storey-Brege!', PL, II, pp. 812-815), the work notes that Sayyid Ata 
served in the army of the newly converted Ozbek Khan in the military post of naqIb, prompting 
the khan to promise Sayyid Ata's descendants the niqabat for as long as their descendants lived. 
This account makes no mention of the Sayyid Ata'I naqIb's cere'llonial status, nor does it refer 
to the loss of the title to the NaqshbandIyah. 



Conversion Narrative and Religious Meaning, I 229 

ated with the niqiibat as well-namely organizing and leading the army, 
especially an army portrayed as one involved in war against unbe
lievers-were considered appropriate to those linked with the process of 
Islamization. It is therefore interesting to note, in view of the military 
implications of the rank reserved to one tradition's "bearer" of Islam in 
the Dasht-i Q'ipchaq, the likely association of Sayyid Ata with Ozbek 
Khan's son JanI Bek, and the latter's association with military innovations 
in the Golden Horde. The close ties between the figure, mentioned by 
Ibn Battl1tah, whom it may be possible to identify with "Sayyid Ata," and 
Ozbek Khan's son JanI Bek, are noted by Ibn Battl1tah, but the persistent 
appearance of JanI Bek in the later conversion stories focused on Sayyid 
Ata suggests a popular memory of their ties as well. And, as noted earlier, 
JanI Bek is specifically named, by sources contemporary with his reign, as 
having instituted a requirement that his troops wear clothing identified 
not only with Islam, but with Sufism: he introduced the wearing of tur
bans and of the farajlyah, the latter a designation for a shirtlike tunic 
closely associated with the garb of dervishes. 

The theme of the Islamizer's intrusion into pre-Islamic court protocol 
associated with drinking ceremonies is thus clearly evoked in the Central 
Asian tradition surrounding Sayyid Ata, whose esteem in the Jochid ulus 
is implicitly linked with that intrusion. The Central Asian tradition itself 
may have further ramifications for Islamization and the role of Sufis in that 
process that may be relegated to a separate discussion;156 for present pur
poses what it offers is additional evidence of the likelihood that such intru
sion and displacement are to be found in Otemish I:IajjI's narrative as well. 

\Ve may recapitulate: The central point in this ceremonial component of 
the narrative is the Muslim saints' disruption of a ritual that involves mul
tiple, in some ways conflicting, elements of indigenous Mongol tradition 
posed against the sanctifying power of the Muslims; the conflation of 
themes evident in Otemish I:IajjI's version, as in the case of the qoruq, no 
doubt added to the multivalence and flexibility of the narrative. The 
Muslim saints intrude into a sacred, reserved setting properly restricted to 
the khan and his religious advisers, and there they disrupt a ceremony 
whose description evokes the sacred ancestral and political associations of 
ancestral libation rites and of ritual affirmations of sovereignty. Here we may 

156. i.e., in my "Descendants of Sayyid Ata," and planned studies of the Central Asian leg
ends on the life of Sayyid Ata. 
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emphasize, in anticipation of the centrality of Baba Tiikles in the narrative 
as sealed in the decisive "ordeal" in the fire-pit and as elaborated in later tra
dition, that the ceremony is directed by the shamans: its disruption chal
lenges their power at court, and sets the stage-if we keep the "shamanic" 
character of Baba Tiikles' activities, discussed below, in mind-for the 
usurpation of the role of shaman by the Muslim saints; in this case the cen
tral focus of these shamans' displacement is Baba Tiikles himself, whose 
religious meaning is further explored in subsequent chapters. 

The themes of the qoruq and the drinking ceremony, finally, offer an 
additional lesson with regard to our understanding of Otemish ijajjl's 
conversion narrative. In each case we must be certain to appreciate the 
specifically narrative purpose involved and not fall into the trap of pre
suming to find "historical fact" underlying the dramatic structure of the 
conversion narrative. To be sure, some historical, factual core obviously 
does underlie the creation and circulation of the narrative. Naturally, we 
must consider more historically based descriptions of Mongol-era re
ligious practices in order to understand both the significance of the re
ligious counterpoints highlighted by the narrative, and the currency of 
the practices themselves as likely focuses for such religious counter
points. But it is not the "historicity" of the practices as described and com
bined in Otemish ijajjr's narrative that is of concern here, much less the 
historicity of the specific "events" recounted in the story of Ozbek Khan's 
conversion. Rather, our task is only to show the "historicity" of the narra
tive conventions and perceived religious tensions that together lent 
potential religious significance to the conflation of motifs used in the 
narrative construction that underlies Otemish ijajjr's account. 



4 

Conversion Narrative and Religious 
Meaning, II: The Drama 

In the foregoing discussion we have considered some particular elements 
in btemish HajjI's account of Baba Tukles and the variety of religious 
themes, both Inner Asian and Islamic, that they evoke. We may turn now 
to a consideration of the dramatic structure of the account, and the paral
lels between this structure and other types of religious narratives. We will 
first consider the shamanic character of several features in the narrative, 
features that together allow us to find elements of a structural parallel 
between the narrative about Baba Tukles and accounts of shamanic jour
neys and, especially, initiatic experiences; next we will examine the wider 
range of religious meanings evoked in the climactic episode of the oven
pit, in which we find reflections of both Islamic and Inner Asian religious 
symbolism and narrative paradigms; finally, we will consider the exam
ples of several other conversion narratives that offer thematic and struc
tural parallels to the conversion narrative focused on Baba Tukles, as a 
basis for exploring the themes of oppositional and assimilative displace
ment in such narratives. We will then turn briefly in Chapter 5 to several 
issues connected with the name of Baba Tukles himself, before turning 
to the later developments of his tale in historical and epic traditions. 
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Baba Ttikles and Shamanic Narrative 

In at least three moments in btemish I:IajjI's narrative, all tied directly to 
the oven-pit episode, we find actions and elements that may be regarded 
as echoes of shamanic performance and, especially, initiation. It may be 
objected that these elements are too general and the parallels too con
trived to provide a sufficient basis for arguing that we find a clear sha
manic element among the features that add religious meaning to the nar
rative. I believe a case can be made, however, when these elements are 
considered together, and indeed, the shamanic character of at least part of 
the narrative is confirmed most convincingly by the parallels between 
btemish I:IajjI's account and a narrative of unquestionably shamanic ori
gin, as we will see shortly. 

Baba Tukles himself is, of course, a rather "shamanic" character in his 
approach to the task of converting bzbek Khan, but we will consider his 
persona later. The three signal moments in the narrative all appear in the 
context of Baba Tukles' decision to enter the fiery oven-pit; the oven-pit's 
various associations (with fire, sacrifice, and tomb) are likewise discussed 
later in this chapter, but here we may note another, less obvious one. As 
Baba Tukles enters the fire, evidently to be consumed there (as is in fact 
described in the case of the infidel sorcerer), we see a 'parallel to the sym
bolic dismemberment of the shaman, often involving fire and the "cook
ing" of the shaman in a cauldron, which is a virtually universal feature of 
narratives recounting shamanic initiation. l The three moments are then 
(1) the act of putting on the protective "armor,"2 which amounts to Baba 
Tukles' donning of a shamanic costume; (2) the act of entering the fire
pit, which parallels a prospective shaman's submission to the initiatic 
ritual (often regarded as occurring within a cave or cauldron), as is further 
signaled by the "ecstatic" fervor implied when his body hair stands on 
end; and (3) the commission to Baba Tukles' three companions to pray for 
him and fix their attention upon him, which amounts to the shaman's 
appeal to his protective and guiding spirits. 

From this perspective we may regard Baba Tukles' entry into and safe 
emergence from the oven-pit-a narrative element whose links to the 
legends of origin based on "emergence" from a formative "enclosure" are 
also discussed later in this chapter-as an echo of the shamanic initiation 

I. Cf. Eliade, Shamanism, pp. 33-45. 
2. The iron ringlets that evidently make up the jiba that Baba Tukles put on already rec;,I1I the 
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of ritual death and rebirth. Here we may add the role of shaman to the 
mythic complex attached to Baba Tiikles, for he is Hero and Ancestor 
and First Man and Nation-Founder and Shaman, all subsumed in one 
numinous figure. That it is not excessively contrived to regard these fea
tures as specifically "shamanic" will be argued below on the basis of com
parative material; for now, however, we must point out the links between 
Baba Tiikles' shamanic character and his community-forming role. 

In most treatments of shamanism, the shaman is approached as an indi
vidual figure, a loner beset by spiritual experiences he must learn to 
control; as noted above, his social roles are less often emphasized. From 
such a perspective we might be content to view Baba Tiikles' "shamanic 
initiation" in the oven pit as the climax in his "legitimation" as a Hero and 
Ancestor, viewing it as an individual experience of importance in shaping 
the mythic persona of Baba Tiikles. But there is probably much more 
at work here; indeed, the shaman's social role should not be understood 
solely in terms of the various practical functions he provides as healer, 
arbiter, ritual celebrant, and counselor. It has been suggested recently,3 
in arguing against the excessively "individualistic" approach to shaman
ism adopted by Eliade, that the shaman's initiatic dismemberment 
and reconstitution themselves involve vital communal aspects, and that 
the completed initiation experience amounts to an important reconsti
tution, or reaffirmation, of communal integrity. The shaman thus "stands 
in" for the community as a whole, establishing his identification with the 
group when he dons his costume (an act that allows his helping spirits to 
"recognize" him) and undergoing symbolically the breaking down of the 
body politic and its reestablishment as a functioning whole. Such an 
interpretation may go too far in assuming the ritual and/or magical identi
fication of the shaman and his community, but it opens fruitful new per
spectives from which to consider the meaning of narrating the shamanic 
experience, if not the content of the experience itself. 

From this perspective, a narrative of the initiatic experience, in which 
the shaman's bones are pulled apart and then put back together, should 
be understood as a discursive reaffirmation of the integrity and solidarity 
of the community which the new shaman is to serve; the shaman embodies 
the community, his bones representing the constituent elements of the 
larger group (as indeed the clan-based kinship groups that form the con-

bits of iron often found on shamans' costumes. 
3. See the insightful analysis of Kortt, "The Shaman as Social Representative." 
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stituent parts of Inner Asian communities are often termed "bones"). As 
the shaman himself recounts the experience, those communal bonds are 
accepted and affirmed by his audience, and, as a narrative recounting the 
experience is appropriated by the community, to be abstracted from a 
particular shaman and to become part of the communal picture of the 
world, the symbolism is reinforced of a composite whole tested and 
forged before emerging into the world as a community. 

In the specific context of Baba Ttikles, then, the element of conversion 
adds a new twist: Baba Ttikles brings his helping spirits, agrees to submit 
to an initiatic "test," and by surviving it accomplishes nothing less than 
the reconstitution of the community into which he came as a Muslim 
community, with him as its spiritual guardian. He took on the role of repre
sentative of the Islamic community-soon to include the "Ozbek" com
munity-when he claimed the right to undergo the test and donned his 
"armor"; in the acceptance of Islam following his emergence from the 
fire-pit we see a parallel to the ceremonial communal acceptance of a new 
shaman following his successful completion of the initiatic "ordeal." 

In addition to the structural ways in which the narrative of Baba Ttikles 
parallels shamanic narratives, as well as the shamanic-style imagery of 
Baba Ttikles' own sanctity, we may note here that the element of fire 
is itself evocative of the shamanic character of Ba'ba Ttikles insofar as 
mastery over fire is a common motif in accounts of shamans' lives, and 
demonstrations of imperviousness to fire often figure in shamanic per
formances. 4 Further resonance is added to the fire motif when the specific 
element of the oven or furnace is added, for now additional, potent re
ligious symbolism is evoked as well. On the one hand the oven/furnace is 
an enclosure, as explored below. But insofar as it serves as a furnace in 
itself, we should recall both the significance of the cauldron or furnace as 
the place where the future shaman undergoes his symbolic dismember
ment and reconstitution, with its important social implications, and the 
role of "metallurgical" and alchemical symbolism in religious dialectic, as 
analyzed by Eliade in The Forge and the Crucible. 5 

In the latter connection, we find a curiously suggestive parallel to the 
Baba Ttikles narrative in Eliade's discussion of an Indian story that sets a 
group of smiths and their furnaces against a heavenly divinity offended by 

4. Cf. Eliade, Shamanism, pp. 412-413,472-477; Roux, "Fonctions chamaniques," virtually 
ignores this feature of shamanic initiation and performance. 

5. Mircea Eliade, The Forge and the Crucible, tr. Stephen Corrin, 2nd ed. (Chicago: University 
of Chicago Press, 1978), esp, pp. 65-70, 
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their smoke; the god comes down to earth in the form of a weak old man 
whose presence spoils the functioning of the furnaces. The smiths seek 
his advice on how to repair them, and the old man advises them to offer a 
human sacrifice, for which he duly offers himself as the victim; he enters 
the furnace, spends three days within its flames, and emerges bearing 
gold and jewels. With this example the smiths themselves are eager to 
enter the fire, but they are quickly burned alive. 6 Eliade discusses this 
tale as an expression of antipathy toward smithing and its associations, 
but even if this interpretation is correct the tale's potential as a paradigm 
for religious change in more general terms is remarkable: the holy man 
on the side of heaven overcomes the practitioners of the offending cus
toms by entering the fire and surviving it while the local smiths/shamans 
are consumed in their own furnace. 

The parallels with the structure suggested by the narrative of Baba 
Tukles are striking; there is no basis for a direct comparison, insofar as 
parallel stories are not known from an Inner Asian setting, where the 
history of metallurgy and smithing is relatively poorly known, and in any 
case there is no specifically metallurgical element in the tale of Baba 
Tukles. What may be noted here, however, is the currency of specific 
metallurgical symbolism in Inner Asia, in the close association of the 
functions of shamans and smiths, making them potentially assimilable as 
opponents of Islamization/ and the frequent appearance of metallurgical 
symbolism in legends of origin (i.e., the Turks as blacksmith slaves, the 
widespread tales making Chingis Khan a smith, the legend of Ergene 
Qun), discussed further below. 

The shamanic interpretation of this portion of the Baba Tukles story 
th us suggests a rich new approach to the conversion narrative, one that 
also feeds the theme of displacement to be discussed shortly. But of special 
interest here is one implication of regarding Baba Tukles as a shamanic 
figure and the establishment of Islam as the communal acceptance and 
appropriation of a new shamanic protector/healer/etc. Looking at him this 
way highlights the pivotal point in the narrative at which Baba Tukles 
actually "constructs" a new and Islamic community: it is, in effect, the 
moment when he emerges from the fire-pit, safe and whole and soon to 
be acknowledged by the entire community. This identification of the 

6. Eliade, Forge, pp. 65-66. 
7. Cf A. Popov, "Consecration Ritual for a Blacksmith Novice among the Yakuts," Journal of 

American Folklore, 46 (1933), pp. 257-271; the symbolism of blacksmithing is occasionally 
developed in the literature of Central Asian Turkic Sufism. 
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nation-forming moment as the emergence from the fiery enclosure allows 
us, further, to understand the particular elaboration of this moment, as a 
nation-forming act, found in the eighteenth-century work of cAbd al
Ghaffar Q"ir"imI, based on btemish I:IajjI's account but with interesting 
additions, as discussed in Chapter 5, It also allows us to suggest with less 
hesitation that the "nation-forming" role of Baba Tiikles is already pre
sent in btemish I:IajjI's narrative, and in particular is present in an 
implied evocation of the theme of "enclosure" and "emergence" that fig
ures as a familiar ethnogonic motif in many Inner Asian legends of ori
gin, as explored later in this chapter. 

For confirmation of the essentially shamanic character of Baba Tiikles' 
role in converting Ozbek Khan we may look to epic literature for compar
ative material of clearly shamanic inspiration, Among the most striking 
parallels, both structurally and thematically, with btemish I:IajjI's account 
of Baba Tiikles are those appearing in the oral narrative of Er Toshtuk, a 
hero of distinctly shamanic cast whose epic feats are set primarily in the 
underworld, The tale of Er Toshtiik is perhaps best known in its Q'irgh"iz 
versions, especially the one published by Radlov,8 In its Q"irgh'iz environ
ment the tale was often, but not always, incorporated into the epic cycle 
of Manas, but Er Toshtuk, in its themes and structure, clearly reflects an 
independent narrative development; it was also popular among the 
Qazaqs,9 and one version was recorded among the "Tatars" of Tiumen' in 
western Siberia,lO Er Toshtuk is, moreover, one of the relatively few Inner 
Asian Turkic epics with a substantial history of scholarly attention even 
in the West, and has been admirably presented in translation from a 
Q'irgh'iz version by Pertev Boratav,ll All of the recorded versions date, 
naturally, from only the mid-nineteenth century on, but the tale is gener
ally considered one of the most archaic of the Turkic epic cycles, 

The tale of Er Toshtiik is lavishly replete with shamanic imagery, and 
may be regarded as a "heroicized" narrative of a shamanic journey; this 
in itself (together with the signs of the incorporation of Islamic ritual and 

8, Radlov, Proben, ch. 5 (1885), pp, 526-589. 
9. Versions were recorded by Divaev and Potanin; cf. Boratav and Bazin (cited below), pp. 13-19. 

10. Radlov, Proben, ch. 4, tr., pp. 443-476. 
II. Aventures merveilleuses ... de Er-Toshtuk, tr. Boratav; the translation is based primarily 

upon the Qi'rghi'z version of Sayakbay Karalaev, published in Frunze (now Bishkek) in 1956, 
while the introduction provides synopses of the various published versions. A synopsis based on 
the Radlov text is provided by Chadwick in Chadwick and Zhirmunsky, Oral Epics of Central 
Asia, pp. 100-104; this summary unfortunately omits all details of the hero's adventures and 
ordeals in the underworld! 
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conceptual elements into the tale at significant junctures) makes it a rich 
source on the integration of Inner Asian and Islamic worldviews, but it 
also features a number of remarkable and specific parallels not only with 
other epic tales (and legends of origin), but with the conversion narrative 
centered upon Baba Tiikles. What is perhaps most significant for our pur
poses is that the tale of Er Toshtiik combines narrative structures and 
motifs paralleled in btemish HajjI's narrative of Baba Tiikles with motifs 
found explicitly only in the mythic and epic elaborations of Baba Tiikles' 
persona, in particular in evocations of the same mythic cosmogonic com
plex discussed earlier; we thus have a parallel to the development of Baba 
Tiikles, a parallel that combines, in a single narrative, elements found 
separately in the various "stages" or styles of the Baba Tiikles narratives. 

The central events of the tale of Er Toshtiik, following accounts of 
the hero's birth and early spiritual encounters (including one with his 
"spiritual mother"), begin in fine shamanic fashion with the loss of his 
soul. More specifically, Er Toshtiik's father is forced to hand over the steel 
file that contains his son's soul, which is said to be kept under the hearth
stone, to an evil, monstrous sorceress. The circumstances of this encounter 
are noteworthy: the father meets the sorceress when, camped by a river 
near a giant poplar- in a Qazaq version it is the Bay Terek, the World 
Tree-he spies a lung floating on the water; when he pulls it out with his 
lasso, the lung turns into the monstrous woman. 1Z The theme of pulling 
from the water something that turns out to be a woman (whether a wife, 
or a demon as in this sinister turn on the motif, or both) appears fre
quently in Inner Asian legends of origin, and is frequently linked with the 
figure of Baba Tiikles, as we shall see. 

Er Toshtiik soon succeeds in retrieving his soul from the sorceress, 
but when she pursues him to steal it back, Er Toshtiik falls through a 
hole into the underworld. There begins a series of ordeals and quests that 
eventually end successfully, and the subterranean exploits conclude when 
Er Toshtiik goes to the center of the world and finds a dragon coiled 
around the base of a tree (which is again identified as the Bay Terek in the 
same Qazaq version); he kills the dragon, thus saving two eaglets it was 
about to devour. In gratitude the mother eagle swallows Er Toshtiik and 
then disgorges him, transformed and rendered invulnerable, his bones put 
back together strong as steel, and flies him up to the surface of the earth. 13 

In these features as well we find parallels to mythic developments in Baba 

12. Cf. i\ventures, p. 88, and the synopses of the other versions, pp. 14-18. 
13. Cf. i\ventures, pp. 162-168, and the synopses in the introduction. 
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Tiikles' character discussed in Chapter 6 (in the mythical bird upon 
whose back the hero rides), as well as clear evocations of the cosmogonic 
complex of the world tree with the serpent at its base. 

It is in the ordeals and quests in the underworld that we find the clear
est structural and thematic parallels with that part of the Baba Tiikles tra
dition preserved in btemish HajjI's narrative. For the setting in which 
these ordeals and quests unfold is the encounter of Er Toshtiik and three 
or four companions (sometimes more) with a khan at the latter's palace, 
and one of the "tests" -one, too, that appears in all versions of Er Toshtak 
except the Q'irgh'iz - involves the enclosure of one or all of the compan
ions in an "iron house" heated up by fire on all sides. 

The structural parallel with btemish HajjI's narrative is clear in the 
case of the companions and in the element of the contests or ordeals. Er 
Toshtiik meets the companions before reaching the khan, and the num
ber of companions varies; in Divaev's Qazaq version there are six alto
gether, as in the Siberian Tatar version, while of Potanin's Qazaq variants 
one has three, another four, companions. The Q'irgh'iz version has four 
companions, referred to as "the four Mam'its," since each is named Mami't 
(i.e., Mubammad).14 More important, they are invariably assigned specific 
talents or abilities, which are usually called upon in meeting the tests set 
by the khan. The six companions include a man who hunts a stag with 
millstones tied to his feet; a man who overturns mountains; a man who lis
tens to the earth; one who drinks all the waters of a lake or sea; one who 
cuts trees with a wooden axe; and one who sees everything from a great 
distance. In other Qazaq versions, the "constants" among the companions 
are the lake-drinker and mountain-destroyer; the talents of others include 
divining the future and running swiftly. In any event, Er Toshtiik is 
"armed" with these helpers when he faces the khan and is put to the test. 

The tests themselves also vary from version to version, as do the 
motives for them, but all the versions are structurally consistent in 
including both the companions and the tests; herein we find reflections 
of the shamanic character of the tale, with the companions assimilable 
to the shaman's tutelary spirits, and the tests to the obstacles encoun
tered in his ecstatic journey. Most often Er Toshtiik asks for the daugh-

14. Cf. Aventures, pp. 122-128; their Islamized character is suggested also, with what may be 
even more specific referents than noted by Boratav and Bazin, in their exclamation following 
one of their successes (cf. p. 208): they cry out "Biibedin," which Boratav and Bazin suggest 
reflects bab-i dIn (gate of religion), an unlikely phrase in any case, but which probably reflects 
an appeal to the figure whose name is more often pronounced "BavadIn" throughout Central 
Asia, namely "Baha' ad-DIn" [NaqshbandJ. 
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ter of the khan, who sets the tests as conditions, but in one Qazaq ver
sion l5 the daughter is merely a pretext; Er Toshtiik is required to bring 
the golden hair of the khan to the band of eighty old women whom he 
met upon his descent into the Underworld, and after finally winning this 
khan's daughter, the hero kills her father, leaves the maiden to his com
panions, and takes the golden-haired head to the eighty hags. Each test is, 
as noted, usually tailored to the special prowess of one of the companions; 
they include races on horseback and on foot and individual combat with 
the khan's champions, and in several versions a final feat is to retrieve a 
giant cauldron from the bottom of a well (or a lake, in one version, and in 
yet another the item to be retrieved is a set of precious bones). 

Most relevant, as suggested, is the test or ordeal found in all the Qazaq 
and Siberian Tatar versions. In most of these accounts this episode is indeed 
cast as a test, but in one of Potanin's Qazaq versions (the same one whose 
departure from the others was noted above), the khan-imposes this particu
lar ordeal in anger, as punishment for Er Toshtiik's effrontery in asking for 
his daughter. In any case, the description is the same: Er Toshtiik, usually 
with his companions, is shut up inside a "house of iron" that is heated up by 
a fire kindled on all sides; in the same distinctive Qazaq version, it is even 
saksavi'l wood that is used for the fire. This obvious parallel to the narrative 
of Baba Tiikles is followed by a natural departure, since it is not the hero's 
steadfastness in dhikr, nor his protective body-hair or armor, that saves him, 
but the "intercession" of one of his companions: the lake-swallower spits 
out the water he has drunk in and extinguishes the fire. The Qazaq version 
adds, in connection with this motif of enclosure in an iron house, a subse
quent feat for the companion who lifts or overturns mountains; when the 
fire is put out, the khan's people heap still more iron on top of the com
panions' enclosure, but this mountain-lifting helper is able to cast it off and 
open a way out of the iron house. 

The pattern of the shamanic-style hero meeting several companions, 
traveling with them to confront a powerful ruler, and undergoing various 
tests imposed by him, appears also in the Altay tale of Maday Qara, 
where the hunter Kogiidey Mergen appears as the central character. The 
epic of Maday Qara belongs to the Altay oral tradition, generally regarded 
as one of the most archaic among Inner Asian peoples; a full version of 
the tale was recorded in 1964 and published in 1973. 16 The "quest" in 

15. Potanin's first, cf. Aventures, pp. 16-17. 
16. Maadai-Kara. Altaiskii geroicheskii "pos, ed. and tr. S. S. Surazakov (Moscow: Nauka, 

1973); this was the basis for Marazzi's English translation cited earlier. 
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this case is a search for the hero's bride-to-be, and occurs not in the 
underworld, but in a distant land. Nevertheless, the essentially sha
manic character of Kogiidey Mergen is clear throughout the narrative. 17 

The hero-companions in this tale, seven in all, include figures clearly 
recognizable from the tale of Er Toshtiik: one moves mountains, one lis
tens to the earth, one leaps across mountain tops, and one drinks up lakes; 
they are expressly described as identical in appearance with Kogiidey 
Mergen. 18 Upon their arrival the companions vie with one another, each 
claiming to be the eldest hero, recalling in an atmosphere of heroic com
petition the solicitous concern of the Muslim saints when faced with the 
ordeal in btemish ijajjI's tale. Each of the heroes is eventually called 
upon for his particular expertise during the tests, but all the heroes ini
tially face together the first ordeal of being enclosed in a "seven-layered 
iron prison" that, as in the parallel tales, is heated up to become red hot. 19 

An enormous amount of coal is placed beneath the "oven" and lit, and 
the flames beneath the iron prison are fanned with bellows; the pit 
becomes white hot, but after seven days the lake-swallower releases one 
of the lakes within him and cools down their enclosure. The heroes 
inside begin to sing and dance for joy; the ruler's agents and those operat
ing the bellows, however, begin to curse their failure, saying that "the 
spirit-master of the Altay" must have entered the. oven together with 
them. They thus redouble their efforts, adding more coal and fanning the 
flames to make the iron prison red-hot a second time. But the lake-swal
lower again cools down the heroes' enclosure, and the process is repeated 
a third time. This time the fire-pit episode ends decisively when the cold 
water of the third lake released cracks the iron prison into seven parts. 

The subsequent tests closely parallel, in many cases, those found in ver
sions of the tale of Er Toshtiik, but are less relevant for us here. What is 
noteworthy about the appearance of the fire-pit episode in this tale from 
the Altay region is the apparently independent preservation of this shama
nic motif in an environment virtually untouched by Islamization. It is of 
course possible that the episode reflects the narrative influence of the Ab
rahamic paradigm from the Islamic world, but its appearance among the 

17. Cf. Marazzi, Maday Qara, p. 8, citing the study of B. Chichlo, "L'ours chamane," Etudes 
mongoles . .. et siberiennes, 12 (1981), pp. 35-112 [pp. 42-43]. 

18. Cf. Marazzi, pp. 115-119, for the encounter with the companions. 
19. Marazzi, pp. 123-124 on the fire-pit episode; d. pp. 82-84 on the enclosure of Kogiidey 

Mergen's people, awaiting deliverance by the hero, in an iron prison. The same motif, of a hero 
and four companions enclosed in an iron house that is heated up, appears without evident links 
to a well-known epic tradition in a Turkic tale recorded in Srinagar in 1935 from a Khotanese 
merchant; see Gunnar Jarring, Materials to the Knowledge of Eastern Turki: Tales, Poetry, Pro
verbs, Riddles, Ethnological and Historical Texts from the Southern Parts of Eastern Turkestan, J, 
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Altay makes such a view much less appealing than it might be were the 
episode known only among the Q"irgh"iz or Qazaqs or in the story of Baba 
Tiikles. In any case it supports the argument that in btemish HajjI's nar
rative the theme of enclosure in the fire-pit would have appealed not only 
to Islamic models, but to indigenous Inner Asian religious symbols as well. 

This specific thematic parallel to the enclosure of Baba Tukles in the 
fire-pit not only suggests the justice of interpreting btemish HajjI's narra
tive on the basis of Inner Asian religious symbolism, however attenuated; it 
also suggests that certain elements of evident shamanic provenance appear
ing in the tales of Er Toshtuk and Kogudey Mergen had already been 
attached to a figure celebrated for his role in Islamization in Inner Asia at 
least three centuries before the stories of Er Toshtuk and Kogudey Mergen 
were recorded. This in turn suggests that the attachment to Baba Tukles of 
motifs reflective of shamanic contests is not unique, but occurs in the case 
of other heroic figures as well, leading to the conclusion that the cases of 
Baba Tukles, Er Toshtuk, and Kogudey Mergen stand as evidence of a 
larger symbolic pattern in which a hero is "defined" and his character sig
naled by appeals to themes of shamanic and cosmogonic origin. 

In other words, we should not suppose either that the Baba Tukles nar
rative as such was drawn upon by the bards who transmitted the tales of 
Er Toshtuk or Kogudey Mergen, nor that these tales existed as such in, 
say, the fourteenth century, and provided btemish HajjI or his informants 
with several components for the tale of Baba Tukles. Rather, what we 
appear to have here is an indication of Baba Tukles' typological status as 
Hero already in the earliest narrative in which he appears, suggesting that 
even by the sixteenth century he was the object of the kind of mythic 
elaboration proper to such a status. This in turn attests, from a particular 
perspective, to the "nativizing" equation of Islamizer = Inner Asian Hero; 
the same equation is evidenced even more widely from a perspective to 
which we shall come below, not in the ascription of motifs that can be 
clearly identified as shamanic, through their parallels in the tales of Er 
Toshttik and Kogudey Mergen, as in the present case, but in the attach
ment to Baba Tukles of motifs and symbols proper to the realm of ances
tral and cosmogonic imagery. 

To be sure, the theme of enclosure is in itself an important part of cos
mogonic imagery in Inner Asia, and the specific echoes, in the tales of 
Er Toshttik and Kogiidey Mergen, of Inner Asian legends of origin that 
involve "breaking out" or simply "emerging" from behind or within 
mountains-and especially the elements of iron and fire that appear in 

Texts {rom Khotan and Yarkand (Lund: C. W. K. Gleerup, 1946; Lunds Universitets Arsskrift, N. 
F, Avd. I, Bd. 43, No.4), pp. 35-53 (see esp. pp. 39-46). 
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legends of Turkic and Mongol origins - suggest (1) the further extension 
of our "nativizing" equation, which when all the components are included 
will make it clear that Islamizer = Hero = Ancestor = First Man; and (2) 
that it is not so farfetched as might first appear to find echoes of the cos
mogonic associations of enclosure in and emergence from the fire-pit 
already in btemish HajjI's narrative of Baba Tiikles. 

We will leave a discussion of the further cosmogonic motifs in legends 
of origin until Chapter 7, however. For now we would emphasize what 
we may draw from the tales of Er Toshtiik and Kogiidey Mergen to illu
minate the conversion narrative involving Baba Tiikles. We see herein 
both a narrative pattern and specific thematic elements found both in a 
sixteenth-century "recording" of a narrative of Islamization in the Jochid 
u/us, and in a popular "shamanic" epic, one associated with Q"ipchaq 
peoples (with which Er Toshtiik is often identified) and recorded in the 
nineteenth and twentieth centuries. If we add to this the parallels, allu
ded to above, between episodes in Er Toshtuk and in the tale of Kogiidey 
Mergen and elements of the mythic elaboration of the figure of Baba 
Tiikles, as discussed below, we are rightfully struck by the larger pattern 
of the incorporation of Islamic elements in narratives built around Inner 
Asian shamanic and/or cosmogonic symbolism. And as suggested, it is 
pointless to speculate on some "influence" of one narrative upon another; 
were we to do so we would be compelled by chronology to find the narra
tive in which Islamization is most explicit (that of btemish HajjI) influ
encing narratives in which the Islamic component is still quite thin, but 
the lessons to be drawn from these parallels lie elsewhere. 

What they suggest is that a narrative structure involving a hero and his 
companions confronting a khan and engaging in a series of "contests" in 
the ruler's presence, as well as the specific thematic element of enclosure 
in a fiery pit and deliverance therefrom, belonged to a body of indigenous 
Inner Asian concepts linked both to shamanic experience and to ethno
gonic myth, and that that body of native tradition was readily drawn upon 
to provide the narrative framework and symbolic development for heroic 
figures, whether they be "standard" epic heroes, shamanic journeyers, of 
bringers of Islam. That the evocation of this narrative framework, and es
pecially of the specific motif of enclosure in the fire-pit, either "continued" 
or recurred not only in a distinctly un-Islamic context, as in the case of the 
Altay tale, but also in an Islamizing part of the Inner Asian world, is clearly 
evidenced in the tale of Er Toshtiik in its nineteenth- and twentieth-cen
tury versions; this in turn supports an interpretation of btemish HajjI's 
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account of Baba Ttikles that supposes that the narrative was intended, in 
structure and themes, to present an Islamizer in terms both familiar and 
religiously meaningful to a much earlier audience. 

The Oven-Pit: Ordeal, Sacrifice, and Sacred 
Enclosure in Forging a Community 

The climactic moment of the tale of Baba Ttikles in btemish I:Iajjf's ac
count comes when the holy man emerges unharmed from the fiery 
"oven" after the pagan "sorcerer" had been instantly consumed. This 
episode, despite its stark and simple drama, is one of the most complex 
elements in the narrative, for an extraordinarily wide range of motifs and 
themes, of Inner Asian and Islamic resonance, are detectable in it. The 
"composite" nature of the central element in this episode-the oven-pit
attests at once, as in the case of the conflation of themes in the qoruq and 
drinking ceremony, to the impossibility (and irrelevance) of searching for 
an exact historical counterpart to the description in btemish I:Iajjr's 
account; but we must remember, as in the other cases of such conflation, 
that it is precisely the multivalent character of the incident, yielded by its 
"composite" character, that makes the narrative so rich and so potent and 
so "developable." At the same time we may recall that it is precisely this 
dramatic event, so replete with symbolism of ordeal and deliverance, that 
consitutes the "formative" moment for the new community created by the 
conversion of bzbek Khan, and it is thus not surprising that several 
themes frequently employed in narratives of other types of origins in Inner 
Asia are at least alluded to here. 

The separate elements evident in this episode may be summarized as 
follows. First, Baba Ttikles enters a fire that is at once symbolic of 

• the fire-ordeal described for other Islamic saints, based on the 
Qur'anic paradigm of IbrahIm; 

• the tormenting fire of Islamic eschatology, surrounded by images of 
sweating in inverse proportion to the sweating induced by exertions 
for religion; 

• the fire of testing and ordeal, for proof of faith or truth; 
• the fires of purification in Inner Asian tradition; 
• the fire of the hearth, in the home's central and most sacred place, 

where burnt offerings are made (recalled here by the sheep's flesh); 



244 Islamization and Native Religion 

• the "reconstitutive" fires in which shamanic figures are "cooked" 
and transformed (thereby transforming their communities); 

Second, the fire which Baba Tiikles enters is not only a fire; it is dis
tinctly described as an oven, thus an enclosed fire, and as something 
"dug" into the ground; the pit is thus at once symbolic of 

• the Islamic grave, from which Baba Tiikles emerges "reborn," ran
somed in Abrahamic paradigm by the offering of the sheep whose 
flesh is consumed; 

• the Islamic "protective enclosure," linked with notions of commu
nal religious integrity; 

• the Inner Asian grave, in which Baba Tiikles is interred alive as in 
stories of human sacrifice in Inner Asia, and miraculously emerges 
in a display of Islam's greater power; 

• the hearth pit as a place of sacrificial offering; 
• the subterranean enclosure/cave wherein shamans are tested and 

nations formed in Inner Asian lore (whereby we again see that his 
emergence from the pit marks the constitutive moment of a new, 
Islamized community). 

We will examine these themes evoked by the incident of the oven-pit, 
looking first at Qur'anic and hagiographical models implicit in its Islamic 
symbolism, then examining narrative evocations of Mongol-era religious 
practices echoed in btemish Hajji's composite account, and finally 
exploring the specifically communal significance of the central structural 
motif in the narrative, involving the enclosure and emergence of the 
saint on behalf of his community. 

Islamic Resonances in the Fire-Pit: 
The Abrahamic Paradigm and Hagiographical Parallels 

The element of the fire-pit in the tale of Baba Tiikles includes several 
images heavily laden with Islamic themes and conveys a specifically 
Islamic resonance. In this regard the specific element of fire recalls both 
the punishing fires of hell, from which deliverance is sought (and in 
which unrepentant unbelievers perish), and the fires of "testing" to 
which the Qur'anic IbrahIm was subjected. 

In the first case, it is not the fires of hell as such that are evoked in the 
narrative of Baba Tiikles, for he is of course a saint, but rather the deliver
ance from them assured to the faithful. Here we have a quite specifically 
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Islamic allusion, for Baba Tukles' deliverance from the fire is symbolic of 
the deliverance that will be necessary for all mankind in accordance with 
a distinctive Qur)anic teaching: everyone will be brought to hell, with 
only the virtuous rescued from it. 20 Conversion to Baba Tukles' faith thus 
amounts to joining the community that may escape the flames, as he 
does, while the rest are left in torment, as symbolized by the infidel sor
cerer, left to perish and consumed outright. 

There is also in btemish HajjI's narrative, undoubtedly, an allusion to 
the Islamic teaching of "proactive suffering", i.e., the expectation that 
suffering and exertion on behalf of the faith in this world will diminish 
the punitive torments to be suffered beyond the grave. Interestingly, the 
element of "sweating" in holy exertion plays an important role in this 
complex, recalling Baba Tukles' state as he emerged from the oven. 
The tradition is not Qur)anic in this case; but a number of badzths form 
the basis for the belief that on the Day of Judgment, "the sun shall draw 
nigh to the earth so that mankind shall perspire."2l In al-GhazalI's dis
cussion of death and the resurrection, he devotes a section to "The 
Perspiration" (a[Jaraq), when, as he describes, "perspiration pours forth 
from the root of every hair."22 This affliction, he stresses, comes before 
judgment and will be so intense that some will seek deliverance from it 
even to Hell; he adds that the depth to which people will be engulfed by 
their own sweat will be determined by their zealousness for Islam: 

You should know that all the sweat which you did not shed 
through some effort in God's way, such as the Pilgrimage, the Holy 
War, the Fast, standing [in night prayer], regularly fulfilling the 
needs of a Muslim, and sustaining hardships in enjoining what is 
good and forbidding the wrong, wi!! be driven forth by shame 
and fear on the plain of the Arising, thereby prolonging your suf
fering .... to perspire through undertaking difficult works of obedi
ence is easier to bear and less enduring than to perspire at the 
Arising in distress and misgiving.2l 

20. "There is not one of you but shall approach it. That is a fixed ordinance of thy Lord. Then 
We shall rescue those who kept from evil, and leave the evil-doers crouching there" (XIX.71-72); 
d. al-GhazaIT, The Remembrance of Death, pp. 219-220. 

21. A (zadrth reported by CUqba b. cAmir, cited in al-GhazaIT, Remembrance of Death, p. 181. 
For a survey of the religious associations of sweat, cf. H. J. T. Johnson, "Sweat, Sweat-House," in 
ERE, 12,pp. 127-129. 

22. Remembrance of Death, p. 180. 
23. Remembrance of Death, p. 181. 
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Presumably Baba Tiikles' trial in the oven-pit served as an example of 
such holy exertions to the newly converted-or, more to the point, to 
those who heard of their conversion as it was recounted and elaborated. 

It is the fires of "testing" and "ordeal" that most clearly echo specifi
cally Islamic motifs but at the same time evoke Inner Asian paradigms of 
holiness as well; all these motifs are evident in Baba Tiikles' "survival" of 
the fire he entered as a test, and his emergence from it unscathed. These 
themes are, of course, not in themselves specifically "Islamic," for they 
recall notions of purification and ordeal common in ancient Indo-Iranian 
religion and in other traditions;24 but they received Islamic sanction early 
on, and appear in the tale of Baba Tiikles and comparable narratives in 
ways that allow us to see the specifically Islamic themes evoked alongside 
indigenous traditions, of Inner Asian origin. The Islamic character of 
these themes is further supported by their appearance in a wide range of 
Islamic narratives wherein the Islamic models are more explicitly evident 
than in the account of btemish HajjI, including many with a specifically 
Inner Asian setting and with the specific issue of conversion at work, as 
we will see shortly. 

The most immediate parallel to the story of Baba Tiikles' sojourn in 
the oven-pit is the biblical tale of Daniel's companions who enter the fire 
for refusing to worship a golden image, but survive unharmed, without 
even the hair of their heads singed. 25 This narrative does not seem to 
have been further developed in Islamic tradition, but it is not impossible 
that the theme of saints cast into a furnace was known in the Jochid ulus 
through influence from Christian or Jewish circles. In view of the ex
tensive Christian missionary activity undertaken by Franciscan and 
Dominican monks in the Golden Horde during the early fourteenth cen
tury, we might expect a Christian medium for the Daniel tale;6 but the 
legacy of Khazar Judaism should not be overlooked. 

Similarly, the fire-ordeal by which Siyavush is tested in the Shah-

24. For a survey, see Carl-Martin Edsman, "Fire," in the Encyclopedia of Religion, ed. Eliade, 
vol. 5, pp. 340-346. 

25. Daniel 3:8-30. 
26. The currency of the motif of fire as a means of testing in religious confrontation is evi

denced by Christian stories from the Golden Horde, above all in the account of the martyrdom 
of the Hungarian Franciscan friar Stephen; this young monk wearied of "some severe disci
pline" and renounced his faith, publicly proclaiming his adoption of Islam; he then regretted 
his rash act and, again publicly, "recanted his apostasy," angering the Muslims, who "hacked 
him in pieces in sight of the fire that was to have burnt him" (cf. Yule and Cordier, Cathay and 
the Way Thither, III, pp. 83-84, n. 2). 
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niimah27 (an episode made the subject of countless miniatures) comes to 
mind as a suitable parallel, and possible inspiration, for Baba Tiikles' 
oven-pit; although the fire in this case is lit in an open plain, not in an 
enclosure or pit, Siyavush nevertheless proves his veracity before a king 
by passing unscathed through the fire, recalling 6temish I:IajjI's narrative 
thematically and structurally. Here again, however, it is difficult to assert 
any direct evocation of the "Islamized" model of Siyavush beyond the 
appearance of the "generic" hero's feats and qualities; and such heroic 
fire-ordeals are featured prominently in epic narratives closer to Baba 
Tiikles' Inner Asian provenance, as noted above. 

More clearly relevant in the present case, the issue of entering a fiery 
furnace has a strictly Islamic resonance as well, in the Qur'anic allusions 
to the story of IbrahIm. 28 The number of motifs associated with the story of 
IbrahIm and the fire that are also evoked in the tale of Baba Tiikles ren
ders it highly unlikely that 6temish I:IajjI's narrative was constructed 
without consciously evoking these Qur'anic allusions. IbrahIm is por
trayed as opposing his father and people on account of their worship of 
idols, a tension of clear significance in the context of a conversion narra
tive, where the new faith is implicitly (and often explicitly) set in opposi
tion to religious traditions defended by their adherents as ancestral;29 
IbrahIm is solicitous for his own father and community,30 but the choice 
between Islam and ancestral ways is ultimately decided when the com
munity itself tires of IbrahIm's preaching and seeks to destroy him. In ad
dition to this general setting and its suitability for evocation in conversion 

27. Cf. Abu'l-Qasem Ferdowsi, The Shahnameh (The Book of Kings), ed. Ojalal Khaleghi-Motlagh, 
vol. 2 (Costa Mesa, Calif.: Mazda Publishers, 1990), pp. 233-239, lines 470-558 for this episode. 

2S. Allusions to the story of Ibrahim appear in several more or less extensive passages; cf. 
XIX.41-4S; XXI. 5 1-70; XXVI.70-104; XXIX.24-25; XXXVII.S3-9S. 

29. Ibrahim's people worship idols not because they help or threaten, but because that is what 
their forefathers did (XXVI.74). 

30. Ibrahim attempts to intercede for his father by praying to God (IX. 114; XIX.47; XXVI.86; 
LXX.4), but only until "it became clear to him that he was an enemy to God," since "It is not 
fitting for the Prophet and those who believe, that they should pray for forgiveness for Pagans, 
even though they be of kin, after it is clear to them that they are companions of the Fire (aliQab 
al-jabfm) (IX. I 13-114). The particular resonance, for an Inner Asian audience, of a choice 
between the Islamic ummah and one's parents (and implicitly one's ancestral community) is 
suggested by the Chaghatay Turkic tale of the Prophet Mul}ammad and his son Ibrahim pub
lished by A. J. E. Bodrogligeti, tIali~'s Story of Ibrahfm: A Central Asian Islamic Work in Late 
C/wgat{IY Turkic (Leiden: E. J. Brill, 1975), cf. pp. 4 (synopsis), 22-23 (text), 35 (tr.); in the tale, 
the Prophet notes that he had ceased his attempts to intercede for his parents, whom he saw in 
the fires of hell, when the angel Jibra'il forced him to choose between them and his ummah, and 
then makes a similar choice: he sacrifices his son as well, and it is this choice that earns him the 
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narratives, we then find specific themes recalled in the tale of Baba 
Ttikles: the "hero's" entry into the fire, his protection there by God and 
his safe emergence, and the idolaters' own sufferings in the fire, complete 
with the mutual bickering and discord ascribed to the pagan sorcerers in 
btemish HajjI's account. 

Specifically, his father's people decide to cast IbrahIm into the fire, but 
God protects him: "Slay him or burn him," "But God did save him from 
the Fire" (XXIX.24); "Build him a furnace, and throw him into the blazing 
fire" (XXXVII.97); they cry "burn him!" after he smashes their idols, but 
God says, "0 Fire! Be thou cool, and (a means of) safety for Abraham!" 
(XXI.69). He is thus delivered from the fire unharmed, itself a proof to the 
unbelievers; and it is the idolaters who will perish in the fire, along with 
their idols, where they will bicker among themselves (XXVI. 94-96), as 
IbrahIm warns his tormentors: "But on the Day of Judgment ye shall dis
own each other and curse each other: and your abode will be the Fire, and 
ye shall have none to help" (XXIX.25). 

The story of IbrahIm itself enjoyed considerable elaboration in Islamic 
tradition, with three particularly noteworthy motifs appearing regularly: 
the gathering of wood for the fire, the enclosure of IbrahIm before the 
fire is kindled, and the sweat being wiped from his face (in this case by a 
figure seen with IbrahIm in the fire, identified as the "angel of shade").31 
It is no doubt this Abrahamic paradigm that accounts for the widespread 
occurrence of tales of Muslim saints involving tests or ordeals by fire; 
that such tales are so common in Inner Asia suggests a particular Inner 

well-known right to intercede for his community, the Islamic ummah, on the Day of Judgment. 
The Qur'anic story of IbrahIm thus also provides an example, sealed by the Prophet Mu\:lammad, 
of "fighting one's own people," a model echoed in the Colden Horde when Berke affirms with 
pride his enmity with the infidel Hiilegii, his own "flesh and blood"; this was noted already in 
D. Ayalon, "The European-Asiatic Steppe: A Major Reservoir of Power for the Islamic World," in 
Trudy XXV Mezhdunarodnogo Kongressa Vostokovedov (Moscow, 1960), t. II (Moscow: Izd-vo 
Vostochnoi Literatury, 1963), pp. 47-52 [pp. 50, 52]. In this case the Inner Asian counterpart to 
this paradigm might be provided by the system of feuds, which were likewise amenable to exten
sive "assertive" elaboration in oral tradition; cf. Larry V. Clark, "The Theme of Revenge in the 
Secret History of the Mongols," in Aspects of Altaic Civilization II (= PIAC XVIII; Bloomington: 
Indiana University Uralic and Altaic Series, vol. 134, 1978), pp. 33-57. 

31. For the traditional elaboration of the tale of Ibrahfm cast into the fire in the qi~a~ 
al-anbiya genre, cf. the twelfth-century work of al-Kisa'f, tr. W. M. Thackston, Jr., The Tales of 
the Prophets of al-Kisii'f (Boston: Twayne Publishers, C. K. Hall, 1978), pp. 147-148; here 
IbrahIm is first cast into an iron furnace, and then, when he survives this, into a great pit filled 
with so much wood that four years were needed to gather it. Earlier traditions are included in the 
well-known history of at-Tabarf; cf. The History of ai-Tabar!, vol. 2, "Prophets and Patriarchs," 
tr. William M. Brinner (Albany: State University of New York Press, 1987), pp. 58-60. 
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Asian resonance as well, but the Qur)anic model is never far below the 
surface in most of these tales. Such is certainly the case in btemish 
HajjI's narrative, and in the further development of his narrative in the 
work of 'Abd al-Ghaffar Q'ir'imI, but there are other instructive examples 
of Inner Asian provenance. 

First, the motif of the fire-ordeal appears, but with a particular twist, in 
at least two of the several hagiographical works devoted to the renowned 
NaqshbandI shaykh Khoja Ahrar;32 both works must date from the very 
end of the fifteenth century, and thus amount to our earliest attestation of 
the fire-ordeal motif in connection with the Golden Horde. The story, 
given in slightly different form in the two works, is set in Saray, where a 
figure called in both texts "Kamal KhujandI" exposes a local "saint," who 
claims the ability to walk unharmed into a fire, as a charlatan. The story is 
related in much the same form in both the Masmi6it33 compiled by MIr 
'Abd al-Avval NIshabl1rI, a son-in-law of Khoja Ahrar, and the Silsilat 
alJariffnH of Mawlana Muhammad QazI, another direct disciple; in both 
cases it is Khoja Ahrar himself who relates the story, which runs as follows. 

Shaykh Kamal KhujandI 35 was once in Saray, where the populace was 
devoted to him; while he was there a man appeared claiming the status of 
a shaykh and inciting "factional rivalry" (ta~Qip'iub), declaring that he 
could perform the wonder of entering fire without being burned. People 

32. I am indebted for these references to Dr. Jiirgen Paul, who kindly supplied me with photo
copies of the relevant sections of the Tashkent manuscripts of the two works; he has outlined the 
story in his doctoral dissertation, now published as Die politische und soziale Bedeutung der 
Naqsbandiyya in Mittelasien im 15. Jahrhundert (Berlin/New York: Walter de Gruyter, 1991), p. 61. 
As Paul notes, the motif may have been a common "floating narrative," a similar story appearing 
in the interesting hagiographical work, devoted to a fourteenth-century "Khalvatr" shaykh, 
analyzed by Jean Aubin in "Un santon quhistani de \'epoque timouride," REI, 35 (1967), 
pp. 185-216 [po 205]; here the story is set in Baghdad, where the shaykh was renowned for 
entering a heated oven naked, until his method of rubbing his body with oil was exposed. 

33. Known also as the Malfu;;iit, the work bears no special title beyond these generic designa
tions; MS Tashkent, IVAN UzSSR, Inv. No. 3735 (SVR, VIII, No. 5977), ff. 192b-193a; MS 
India Office, Delhi Pers. 890, ff. 140a-14Ia; MS Lucknow, Shiblr Nu'manr Library, Nadwat 
al-'Ulama Madrasah, Ta~awufFarsr 172/2457, ff. I 23a-b. 

34. MS Tashkent, IVAN UzSSR, Inv. No. 4452 (uncatalogued), ff. 125b-126a; MS Aligarh, 
Maulana Azad Library, Subhanullah Collection, No. 297.7172, ff. I 22a-b. 

35. His title is "Khoja" in the Silsilat al-<iirifzn. It is not certain who is intended here. The 
name appears to be that of the famous poet Kamal Khujandr, who died most likely in 803/ 
1400-1401, and who was well known to have lived in Saray for four years after being taken there 
by Toqtamlsh following his raid on Tabrrz in 787/1385-1386; on the other hand, the poet 
Kamal Khujandr, though a Sufi, is not a common "hagiographical" figure in Central Asia, and 
his name is often mistakenly assigned to the earlier figure of Baba Kamal Jandr, a disciple of 
Najm ad-Drn Kubra, since this shaykh's unfamiliar nisbah was often "corrected" to "Khujandr." 
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were drawn to him, although Shaykh Kamal realized that he was devoid 
of the marks of genuine masters. On the advice of a certain Sayyid 
Qasim,36 Shaykh Kamal proposed that the claimant be tested: suspect
ing that he had rubbed himself with some medicament (darii)37 that 
thwarted the effects of the fire, Shaykh Kamal proposed to take him to a 
bammam for several days and induce him to sweat so much that the oint
ment would wear off; then if he could enter the fire unharmed, Shaykh 
Kamal would believe in him. They did so, making the bammam very 
hot, and the man sweat profusely. When they emerged from the bath, 
they prepared a great fire. The false shaykh himself was afraid to enter 
the fire, knowing his protection was gone, but his murfds insisted that he 
must go in lest they be exposed as liars, and finally they seized him and 
cast him into the flames to perish; the account of Mawlana Muhammad 
Qat! specifies that it was an "oven" (tanur) into which he was thrown, 
whereupon he burned up at once. In the MasmuCat alone the story ends 
with a comment by Khoja Abrar that gives the tale yet another turn in 
Sufi dialectic: the master used to say, as a joke, writes the author, that he 
no longer had the strength to involve himself in people's affairs as 
before, due to his old age and frailty; but the people would not accept 
this, refusing to allow him to give up his work with such an excuse, lead
ing Khoja Abrar to conclude that he was in the same predicament as that 
shaykh, who, having formerly been in the habit of entering the fire, was 
compelled to do so even when he no longer wished to. 

The motif of Muslim saints being cast into the fire appears also in an 
Inner Asian context in the seventeenth-century Persian hagiography 
referred to above, the Ziya~ al-qulub; in one passage38 this work describes 

This Baba Kamal was active in the towns of the middle and lower Syr Darya, which belonged to 
the Golden Horde, and although we have no clear indication of this, it is not unlikely that he 
visited more westerly regions of the Jochid ulus; elsewhere I have suggested that he might be 
the inspiration for the figure of "Kamal Ata" who is associated with Islamization in the Crimea 
(see my "Baba Kamal JandT") and appears also in the legendary cycles surrounding Sar"i Salfiq 
(see Chapter 3). It is thus possible that the story was circulated in connection with Baba Kamal 
JandT, but was already conflated with the tradition of Kamal KhujandT's stay in Saray by the 
time it became known to Khoja Abrar. 

36. He is called "MTr Qasim" in the Silsilat al-carifzn. His identity is also unclear; the Safavid 
din Sayyid Qasim al-Anvar (757/1356-83711433) comes immediately to mind, and fits chronologi
cally with Kamal KhujandT, but another Qasim figures in very late (eighteenth-century) legendary 
material about Sayyid Ata's career in the Dasht-i QYpchaq. On Qasim al-Anvar, see R. M. Savory, "A 
15th Century Safavid Propagandist at HarM," in American Oriental Society, Middle West Branch: Semi
Centennial Volume, ed. Denis Sinor (Bloomington: Indiana University Press, 1969), pp. 189-197. 

37. In Mubammad Qazr's account, he rubbed himself with oil. 
38. The description here follows that of Joseph Fletcher, "Confrontations," p. 172. 
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the confrontation between four disciples of the NaqshbandI shaykh Khoja 
Ishaq and a group of Qalmaqs (i.e., Buddhist Oyrats, but in narrative 
terms simply pagan Mongols). Khoja Ishaq had sent the four disciples to 
these Qalmaqs, who were worshiping a fire they had built when the 
Muslims arrived; the four summoned the Qalmaqs to Khoja Ishaq, but the 
infidels mocked them and cast them into their fire, saying that if what 
their Khoja Isbaq taught was true, they would not be burned, but would 
come forth unharmed. Just then Khoja Isbaq arrived and cried out, 
invoking divine aid to bring a strong wind and drive the fire toward the 
Qalmaqs; "and it burned many people of those Qalmaqs, and some 1,000 
families ... became Muslims." By contrast, the account specifies, "not so 
much as a thread of the four disciples' clothes was yellowed by the fire." 

Perhaps the most striking parallel to the motif of the holy man's ordeal 
in the fire is found in the legendary cycle of Sar"i Salfiq, a prominent fig
ure in Sufi and popular lore of Anatolia and the wider domains of the for
mer Ottoman empire, especially in southeastern Europe; his specific 
connection with the Crimea and other lands of the Golden Horde makes 
him of special interest for us as well. Stories of Sar"i Salfiq39 appear in the 
fifteenth-century history of YazlclOglu 'AlI, where he leads many clans of 
Turkish nomads to claim the region of Dobrudja between the Danube 
and the Black Sea coast; in fifteenth- and sixteenth-century Bektashi 
hagiographies, where he appears as a wonder-working saint who miracu
lously converts kings and peoples to Islam; in the mid-seventeenth-cen
tury travel account of Evliya Gelebi, who describes his miracles and 
extensive travels and makes him a disciple of Abmad YasavI and com
panion of HajjI Bektash; and, most important, in an enormous hagio
graphical compendium entitled Saltuq-niimah compiled by a certain 
Abu'l Khayr ROmI in the 1480s. 

It is the latter two sources that are of particular interest here, since 
both connect Sar"i Salfiq with the lands of the Golden Horde and 
both describe his "ordeal" by fire. In the first regard, Sar"i Salfiq's links 
with the Golden Horde are already attested in the fourteenth-century 
travelogue of Ibn Battotah, which is indeed the earliest source to men
tion him. Ibn Battotah passed through the village of "Baba SaltOq" as he 
traveled from HajjI Tarkhan (Astrakhan) to Constantinople in the com
pany of Ozbek Khan's wife, daughter of the Byzantine emperor; he men-

39. A good summary of the sources on Sari· Saltlq, with a survey of tombs ascribed to him, is pro
vided bv Crace M. Smith, "Some TilrbesiMaqii17ls of San Saltuq, an Early Anatolian Turkish Gazl
Saint." Turcica, 14 (1982), pp. 216-225. 
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tions only that this Saltuq was an ecstatic (mukashif) figure of question
able orthodoxy.40 Evliya ~elebi is more explicit in describing Sar'i Saltiq's 
"missionary" travels to the lands of the former Golden Horde, having 
him visit the Crimea and Moscow in addition to his "feats" of conversion 
in Poland and Dobrudja;41 he relates these exploits on the authority of 
BektashI dervishes he met at the site of one of several putative tombs 
of Sari Salt'iq in the Dobrudja region. More significant, Evliya says else
where, in recounting his travels among the Noghays and Tatars of the 
Volga basin, that the "Hashdak" [i.e., "Istak"] tribes, by which term he 
refers to the Bashkirs inhabiting the region of Astrakhan, were converted 
to Islam by "Mubammad BukharI Salt'iq-bay," known also as Sar'i Salt'iq 
Sultan. 42 

The Saltuq-namah43 reflects narratives similar to those recorded by 
Evliya, but much more extensively. This work was compiled on the basis 
of oral material collected by Abu'l-Khayr RumI in extensive travels in
spired by the commission of his patron, Cern Sultan, who in turn became 
interested in the legends of Sari Salt'iq upon hearing of him from the 
saint's followers in Dobrudja. Here "Sayyid Saru SaIUkh," as he is called, 
travels literally throughout the world, including Hindustan and Turki
stan, but several important episodes are set specifically in the Crimea 
("Qi'ri'm shahri") and Kaffa (the Genoese port of the Crimea), where he 
fights against the Russians. 

Interestingly, as noted above, one of the tales linked to the Crimea 
recounts the miraculous conversion feats of one of Sar'i Salt'iq's murzds 

40. Ibn Battatah, ed. and tT. Defremery and Sanguinetti, II, pp. 416-417, 445. 
41. For Evliya Gelebi's account of the legends of Sar"i Salfiq, and further material on his 

tombs, see Hasluck, Christianity and Islam under the Sultans, vol. 2, pp. 429-439, and the 
"poorer version" of this section in his "Studies in Turkish History and Folk-Legend," Annual of 
the British School at Athens, No. 19 (1912-1913), pp. 198-220 (II, 'The Story of Sari Saltik," 
pp. 203-208). See also Smith, "Some Tiirbes," p. 218. 

42. See the Russian translation, prepared by A. D. Zheltiakov and A. P. Crigor'ev, Evliia 
Chelebi: Kniga puteshestviia (Izvlecheniia iz sochineniia turetskogo puteshestvennika XVII veka), 
perevod i kommentarii; vyp. 2, Zemli Sevemogo Kavkaza, Povolzh'ia i Podon'ia (Moscow: Nauka, 
CRVL, 1979), p.m. 

43. A facsimile of the entire Topkap. manuscript, comprising 619 folios, has been published 
in facsimile by iz, Saltuk-name, cited earlier; of a planned three-volume "edition" (in a transcrip
tion based on modern Turkish) prepared by $i.ikri.i HalOk Akalm (Ebi.i'l-Hayr-. Ruml, Saltuk· 
name), 1 have seen only the first volume (Ankara: KOlti.ir ve Turizm Bakanhg., 1987), covering 
the Topkap. manuscript down to f. 226b (thus breaking off before the narrative of the ordeal by 
fire). See also, on manuscript copies of the Saltuq-namah, Smith, "Some Tiirbes," p. 217, n. 4, 
and in general the fine study of the work, and of the figure of Sar"i Salfiq, by Kemal YOce, Saltuk
name'de Tarih!, Din! ve Efsanev! Unsurlar (Ankara: KOlWr ve Turizm Bakanhg., 1987). 
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named Kamal Ata, recalling the proselytizing activity of the Kamal Ata 
named in the Tavarlkh-i Dasht-i Qi"pchaq as well as the possible model for 
the Kamal "KhujandI" who also undergoes an ordeal by fire in the Abrar 
biographies; there is no fire ordeal for Kamal Ata in the Sar"i Salriq cycle, 
however. Kamal Ata does appear earlier in this work among the compan
ions of Sar"i Salti"q during his sojourn in the Crimea and Kaffa, where he 
is one of the leaders of an army of ghazls who joins the khan of the 
Crimea in fighting the Russians,44 further suggesting a close identifica
tion between Kamal Ata and Crimean Islam. 

The links between the Sar"i Salriq tradition and the lands of the 
Golden Horde suggest the currency of legends recounting religious 
confrontation and conversion in precisely the region that produced our 
narrative of Baba Ttikles. It is thus the occurrence of the motif of the 
"test" in the fire that is naturally of greatest interest. The story is related 
by Evliya ~elebi and the Saltuq-namah45 and both place the event in 
Dobrudja, where Sar'i Salt'iq saved the kingdom, and especially the 
king's daughter, from a terrorizing dragon; a Christian monk (rahib) tried 
to claim credit for the miracle, however, dismissing Sar'i Salti"q as a "sor
cerer" (sabir). The Muslim saint protested that his deed was no sorcery, 
but evidence of sanctity (vilayat) and "a miracle of our Prophet." The 
monk thus challenged Sar'i Salfiq to the decisive test; and the ordeal is 
described with language that recalls that used in btemish I:IajjI's account. 
They agreed to be enclosed within a cauldron that would be heated up, 
resolving that "whichever of us does not burn is the [genuine] saint" 
(qangi'muz yanmazsa 01 vall dur). 

They each thus entered a separate cauldron (qazan), each of which 
was filled with water and covered with an iron lid (qapaq); their compan
ions (as in the case of Baba Ttikles, Sar"i Salfiq has three) fastened the lid 
shut (berkitdiler) and set a fire beneath the cauldron. The text reports that 
infidels came from every country to witness the scene. Finally, the monk 
began to cry out, begging to be taken from the cauldron, saying that he 
was, in effect, "cooked to death" (pisdim oldiim); but Sar"i Salfiq called 
out from inside his cauldron and warned the infidels not to take the 
monk out, and "out of fear of the noble [sayyid] (sharIf), they ignored him 
until the monk's voice stopped coming out as he died, and his cries ceased." 

"When morning came," the account continues, "they opened the caul
drons. The sharIf came out from inside that cauldron, safe and sound, 

44. Cf. ff. 96a-I09a: iz, pt 2, pp. 191-217; Akalm, pp. 156-178. 
45. The account here follows the TOpkaPI manuscript, ff. 251a-252a, iz, pt. 4, pp. 501-503. 
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and not a single hair was out of place."46 The monk, however, was "cooked" 
almost beyond recognition, and this was shown to each of the kiifirs pre
sent; at once they fell at the feet of the sayyid SarI Salt'iq, and the account 
closes with the interesting responses of the infidels: "Some of them 
became Muslims, and some of the unfortunate ones agreed to pay the 
khariij; they showed affection to the sharzf, and, acknowledging that he 
was indeed a saint, brought gifts and offerings to his tekke. And the sanc
tity of the sayyid spread throughout the world." 

The vivid example of SarI Saltlq's ordeal in the fiery cauldron thus pro
vides a close parallel not only to the fire-pit in Otemish I:IajjI's account, 
but to the use of the ordeal by fire in what amounts to a conversion narra
tiveY The possibility of direct "influence," that is, of a narrative developed 
around one figure and then borrowed and attached to another, is naturally 
suggested by the close similarity between the accounts of Baba Tiikles and 
SarI Saltlq, both in the occasion of the ordeal and in its particulars, as well 
as by Sar'i Salfiq's clear and frequent association with the Crimea and the 
Golden Horde. Unfortunately we cannot be certain of such influence, nor 
can we say with any conviction which narrative must have developed ear
lier. Baba Tiikles is naturally linked with a historical environment of the 
early fourteenth century, and SarI Salfiq with a somewhat earlier age, but 
this is hardly a basis for judging the relative antiquity of particular legends 
around either figure. We find the Baba Tiikles narrative in a mid-sixteenth
century work preserved in a late eighteenth-century manuscript, while Sar'i 
Saltlq's legend is recounted first in an apparently fifteenth-century work pre
served in a late sixteenth-century manuscript. A possible argument for the 
earlier provenance of such a tale, at least in Anatolia, is suggested by the 
parallel account in a fifteenth-century treatise by a Hungarian captive 
among the Ottomans, entitled Tractatus de moribus condictionibus et nequicia 
Turcorum; the account was translated by Hasluck:48 

But another marvel also must I tell for its manifest truth, and 
this is told by men who were themselves at that time living. 

Now there were on a time certain religious men of that place 
which was near to us, and these were slandered that they had 

46. The latter phrase, bir qi'/i"na khata kelmemis, is precisely the same phrase used in cAbd 
al·Ghaffar QYrYmi's version of the Baba Tiikles tale, discussed below in chapter 5 (cf. Najib 
cAsim's edition, p. 37). 

47. In Evliya <;elebi's version the king of Dobrudja converts to Islam. 
48. Hasluck, Christianity and Islam under the Sultans, vol. 2, p. 498; the author is known variously 

as George of Hungary and George von Miihlenbach and was a slave in Anatolia c. 1436-1458. 
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made a complot against the king. Who, being exceeding wroth 
thereat, gave order that they should all be burnt alive. But he 
that was chief among them, after that he had essayed vainly to 
excuse or justify himself and his fellows, did publicly protest his 
innocence and theirs, and himself before the king entered first 
into the furnace to be burned. And for that the fire fled back 
before him, he went unscathed and abated the rage of the king 
and saved himself from imminent peril of death, leaving unto his 
descendants and to all people of that persuasion this solemn 
example. And the shoes that with him went unscathed in the fur
nace are conserved to this day in those parts. 

This version of the tale gives no names, however, and undoubtedly 
reflects, as do both the Baba Tiikles narrative and the episode in the cycle 
of Sar"i Salfiq, a floating narrative combining the motifs of ordeal by fire 
and test of faith. In the end we most likely have in these accounts 
independent evocations of a common mythic theme of religious legends, 
and it is no doubt fruitless to conjecture about hypothetical "borrowing" of 
accounts or themes of this type. What is most instructive is not the possible 
borrowing of such a theme, but the parallels in its use in separate settings 
to make similar points. In both cases the usefulness of the theme is tied to 
its distinctive ability to convey religious meaning in the context of an 
Islamizing community, by speaking to both Islamic and pre-Islamic tra
ditions, and evoking symbols common to both, as the Islamic resonances of 
the fire-pit join with its Inner Asian shamanic and ethnogonic symbolism. 

In the first regard, the cauldron or furnace serves as the venue for the 
shaman's spiritual death and regeneration, a process that not only af
fects the shaman himself, but may be regarded as amounting to a ritual 
regeneration of his community as well, as discussed above. As such the 
process is already not unlike the "ordeal" suggested by the Abrahamic 
model, which the "saint" undergoes for the sake of his faith, with the 
Qur'anic IbrahIm portrayed as unwillingly delivered to the fire by his 
hostile community; here the "oppositional" contrast is emphasized, be
tween ancestral community and community of faith. But in the Inner 
Asian context there is only one community, the ancestral one, which is 
nonetheless in need of periodic regeneration and reaffirmation through the 
shaman's ordeal. In this context we would naturally expect the holy man to 
submit to the ordeal on behalf of his community, whose integrity and 
wholeness is affirmed by his survival and emergence from the ordeal. 
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It is in both senses that we should understand the underlying logic of 
Baba Tukles' enclosure in the fire pit. That is, his entry into the fire-pit 
amounts to his submission to an ordeal whose successful survival will not 
only result in benefits to his religion, by demonstrating its truth, but 
will in effect create and sanctify a new community, symbolically forged 
in the furnace along with the holy man. Here in the melding of these spe
cific aspects of the religious vision of the two traditions that meet in Baba 
Tukles-the Islamic paradigm of the saint or prophet in effect forging a 
community of faith more holy than an ancestral community, and the 
Inner Asian paradigm of the shaman forging a reconstituted community 
through his holy ordeal-we find one of the keys to the capacity of the 
narrative tradition surrounding Baba Tukles to "speak to" Inner Asian 
peoples; here as well we find, more generally, a key to the capacity of 
the Islamic tradition to speak to Inner Asian tradition, and, more impor
tant, to do so on the latter tradition's own tenns but without being untrue 
to its Islamic character. 

Narrative Responses to Mongol Rule: 
Sacrifice, Purification, and Entombment 

A number of Inner Asian resonances linked with the fire-pit in the narra
tive of Baba Tukles reflect religious practices of the thirteenth- and four
teenth-century Mongols as known to or imagined by peoples subject to 
them. In part these reflect the general sacredness of fire, a theme taken 
up in a "caricature" of Mongol religion in an eighteenth-century elabo
ration of Otemish I:IajjI's account discussed below; a number of specific 
elements, however, that appear to be evoked by the account may be clari
fied by reference to Mongol-era religious practices and especially their 
evocation in religious narrative. 

BURNT OFFERING 

To begin with, the element of the sheep's flesh placed over the mouth of 
the "oven" dug into the ground immediately suggests a sacrificial offering 
of animal flesh in a fire-pit, and precisely such a rite is described for the 
Mongols in China by the Yilan-shih, and is probably referred to in the 
Mongol Secret History as well. In the latter source, dating most probably 
from between 1227 and 1251, Ho'elun, the widowed mother of the future 
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Chingis Khan, is challenged by her relatives and effectively ostracized 
when she is excluded from "the sacrifice to the ancestors consisting of 
offerings of food burned in the ground."49 The phrase describing this 
sacrifice is problematical, and the translation is based upon the Chinese 
gloss on the transcribed Mongol text; its ancestral character is clear, how
ever, and the probable accuracy of the Chinese explanation is suggested 
not only by the Yilan-shih's description but by the survival of a similar 
memorial rite in the Ordos featuring the burning of meat in three pits 
hollowed out of the ground. 50 The ancestral focus of the rite is of particu
lar interest in view of its utilization in the Secret History's narrative as the 
occasion for Ho'eltin's break with her people, setting the stage for her 
son's later revenge upon those who had thus deprived her of her rightful 
place in her clan. 

The Yilan-shih's description is brief and does not explicitly link the 
food offering with ancestral veneration, but the invocation of the deceased 
ruler's "personal" or "secret" name mentioned as part of the rite suggests 
an ancestral focus as well. According to this description, Mongol male 
and female shamans would dig out a pit in the earth in which to burn the 
sacrificial offering, which consisted of part of the flesh from a horse and 
three sheep, sprinkled with kumiss; the rest of the flesh, of course, would 
be consumed, although this is not specified in the Yilan-shih's account 
(it is clear from the Secret History), and the offerings were accompanied 
by both male and female shamans calling the personal name of the de
ceased ruler, in the "nationallanguage."51 The latter element suggests the 
exclusively Mongol character of this rite, again supporting its ancestral 
character but highlighting also its restrictive nature, a feature that re
calls the principle, if not specifically the terminology, of the qoruq; and, 

49. Igor De Rachewiltz, tr., "The Secret History of the Mongols," Papers on Far Eastern 
History (Canberra), 4 (September, 1971), p. 133, §70; chapters 1-2 appear in this vol., 
pp. 115-163, the rest of work in later volumes. Cf. Francis Woodman Cleaves, tr., The Secret 
History of the Mongols (Cambridge: Harvard University Press, 1982), p. 19; Cleaves translates, 
"they offered to the ancestors the sacrifice called ya;aru inerii," noting that the latter phrase is 
glossed as "to burn food in the earth and offer [it] in sacrifice." 

50. See the discussion of Antoine Mostaert, "Sur quelques passages de I'Histoire Secrete des 
Mongols," H1AS, 13 (1950), pp. 285-361, esp. pp. 298-308; the modern rite is noted on p. 302 
with reference to an article of Mostaert's that has not been accessible to me. See also De 
Rachewiltz' note to his translation, p. 158, §70, where he observes that the Mongol term used in 
the text is obscure, and that his translation was based on the Chinese gloss; cf. Cleaves' transla
tion and note also, as well as Paul Pelliot and Louis Hambis, tr., Histoire des campagnes de 
Cengis Khan: Cheng-wou ts'in-tcheng lou (Leiden: E. J. Brill, 1951), p. 323. 

51. Ratchnevsky, "Ober den mongolischen Kult," p. 429; cited also in Boyle, "The 
Thirteenth-Century Mongols' Conception of the After Life," pp. 12-13, n. 7. 
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as distinct from most other Mongol rites discussed in the Yiian-shih's 
account of "National Customs and Old Rites," this ritual of burnt food 
offerings was exclusively Mongol: no Chinese officials are named among 
those participating, from which we may conclude that it was a rite sub
stantially less open to, or at least less conducive to, assimilation with 
Chinese ritual practice. 52 

Here we may add, however, that the role of the sheep also has an impor
tant Islamic resonance; in the theme of the sheep's flesh cooked in the 
oven while Baba Tiikles remains unharmed there is, in addition to a 
reflection of Inner Asian sacrificial practice, an undoubted allusion to or 
evocation of the Qur'anic story of IbrahIm preparing to sacrifice his son 
(IsmaCII), when the boy was "ransomed" (XXXVII.107) at the last mo
ment, as, according to tradition, a sheep was sacrificed in his place. 53 

Baba Tiikles thus proves his faith and submission to the divine will and is 
saved; and the Abrahamic paradigm is of further potency since through 
his ransomed son IsrnacII, after all, IbrahIm is the founder of the Islamic 
ummah just as Baba Tiikles would become the founder of the new Islamic 
community in the Golden Horde. 

PURIFICATORY FIRES 

The two fires, one for the Muslim and one for the infidel, may reflect 
stories current in both the Muslim and Christian worlds about the 
Mongol requirement that visitors and ambassadors purify themselves 
and their belongings by passing between two fires before being pre
sented to the khan; observance of this requirement, which is well evi
denced in earlier Inner Asian practice,54 was, as a sign of submission to 
the custom of infidels, immediately assimilable to submission to an 
impious rite, and in both Islamic and Christian contexts was portrayed 
as a violation of one's faith. This purification rite is attested in Inner 
Asia as early as the sixth century, in the celebrated account of Menander 
protector concerning the Byzantine ambassador Zemarchus's reception 
at the court of the Western Tiirk ruler Ishtemi: the delegation was met 
by "conjurors away of evil omens," who took the party's baggage for 
purification by fire. 

52. Ratchnevsky, "Ober den mongolischen Kult," p. 430. 
53. Cf. al-Kisa'Y, tr. Thackston, Tales of the Prophets, pp. 161-162; The History of al-Tabarf, 

vol. 2, tr. Brinner, pp. 92-96. 
54. Cf. Roux's discussion in "Fonctions chamaniques," pp. 77-81, and the examples gathered 

by Boyle, "Turkish and Mongol Shamanism," p. 183. 
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The Mongol era produced numerous accounts of such purificatory 
rites,55 in most cases explicitly involving a passage between two fires: Plano 
Carpini himself, as well as the gifts he brought, had to pass between two 
"sacred fires" for purification; Rubruck records the same requirement in 
his case; and the custom was mentioned as a point of contention in diplo
matic relations between the Ilkhanid Arghun and the French court in 
1289. 

There can be little doubt that such ritual purifications were performed, 
and must have been experienced by Muslim travelers among the Mon
gols as well; the practice appears to be only rarely attested in Islamic 
sources, however. The major Muslim historians of the Mongol era (i.e., 
JuvaynI, JuzjanI, RashId ad-DIn) make no mention of the custom, but a 
remarkable parallel to the European accounts has recently been brought to 
light. It appears in a geographical-historical work compiled around 6791 
1280-1281 by the historian 'Izz ad-DIn Muhammad b. 'All b. Shaddad 
al-I:IalabI, known as Ibn Shaddad (d. 68411285), better known for his his
tory of the Mamluk Sultan Baybars; the third volume of the former work, 
entitled al-Nlaq al-khafirah ff dhikr umara" ash-sham wa'l-jazfrah, was re
cently edited, and includes an account of the author's participation in a 
mission to the Mongol army besieging the city of MayyafariqIn in 6571 
1259, shortly after the destruction of Baghdad. Using the Turkic term (qam) 
for "shaman," Ibn Shaddad describes an encounter with a group of Mongols 
who were to convey the delegation to their ruler, noting the treatment of 
the men, animals, and gifts borne by the party: "A group of Mongols came 
upon us, and with them were shamans (qamat). They inspected all of our 
people, and the beasts with us. Then they set up fires on two sides and 
passed through them with us, while beating us with sticks. From the exami
nation of the cloth, they took a piece of gilded Khita'I cloth, and cut off 
from it a cubit-long ... section. From this, they cut smaller pieces, tossed 
them down and burnt them in the fire."56 

More remarkably, we have one example of an account in which sub
mission to such a purificatory fire is proposed as an "antidote" to the 
error of converting to Islam, all in the context of what amounts to a con
version narrative; the occasion is the Ilkhanid ruler Oljeytli's adoption of 
ShT'ite Islam, as recounted by his chronicler, QashanI, in his Tarfkh-i 

55. These ~re ~ssembled in Boyle, "Turkish and Mongol Shamanism," pp. 183-184. 
56. Tr. Rellven Amitai-Preiss, "Evidence for the Early Use of the Title rlkhan among the 

Mongols," 'HAS, 1991, pp. 353-361 [tr. pp. 355-356]; see the edition of the third volume of 
al-Nlaq by Yabya 'Abbarah (Damascus, 1978), vol. 2, pp. 492-493. 
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Oljaytil Sultan. The full account 57 is in many ways reminiscent of a typi
cal Mongol-era conversion story. It includes the arrival of a religious fig
ure, who provokes debates and discussions (involving BanafI and Shaficr 
jurists as well as ShICites) in the khan's presence, as well as Mongol amfrs 
and bakhshfs urging adherence to the rites and laws of Chingis Khan. It 
even includes a pointed exposition of the fundamental difference 
between SunnI and ShIcI Islam, explained in Mongol terms that in effect 
equate the charisma of Prophetic descent with that of Chingisid descent; 
the passage is worth recalling when we consider the political potential of 
Islam in undermining Chingisid ideology, for one of Oljeytii's loyal amfrs 
tells the khan, "In the religion of Islam, a person is a ShICite who, in the 
Mongol yasaq, would consider the descendants (ilruq) of ChingIz Khan 
to be his rightful successors after him; the school of the Sunnah is the 
one that regards an amfr as worthy of his place."58 

More to the point, however, is this account's description of Mongol 
shamans, hostile to Islam, calling upon the khan to renounce the new 
religion, an act to be sealed by his passage through fire (presumably 
between two fires); the parallel with Otemish BajjI's account is striking. 
The account as given by QashanI follows the debate between ShaficI and 
BanafI jurists, an encounter so acrimonious that one Mongol amfr was 
moved to ask his fellows, "What have we done, turning from the yasaq 
and yasun of Chingiz Khan and entering the old religion of the Arabs, 
with its seventy-odd sects?" With sentiment among the amfrs leaning 
toward a return to the Chingisid code, and the khan himself wavering, 
Oljeytii's entourage moved from its winter pastures, most probably in the 
spring of 1308;59 at one stop a violent thunderstorm developed, and light
ing struck and killed several servants, frightening the khan and his entire 
entourage. "The amfrs appealed to him, saying 'In accordance with the 
former rites and the yasaq of ChingIz Khan, you must pass through fire.' " 
They brought the bakhshfs, who would conduct the ceremony, and they 
declared that the lightning strike was a result of misfortune brought by 
Islam and the Muslims; if Oljeytii "would abandon the five-fold prayer 
and the sequence of adhan and ~alat, his repentance and recanting will 

57. Ed. Hambly, pp. 90-108; it may be recalled that QashanI's account of bzbek Khan's 
accession is in many ways similar to that given by btemish HajjI. 

58. Ed. Hambly, p. 99. 
59. Ed. Hambly, pp. 98-99; cf. Melville, "The Itineraries of Sultan bljeitti," p. 65. This inci

dent is mentioned by Boyle (el-lIr, V, p. 402; "Turkish and Mongol Shamanism," p. 184), but 
he does not cite the Tarfkh-i Oliaytii Sultan; Roux, "Fonctions chamaniques," p. 81, mentions 
the episode (citing Boyle) but wrongly identifies the khan in the story as Arghun. 



Conversion Narrative and Religious Meaning, II 261 

be rendered efficacious and acceptable by passing through fire." 
Evidently Oljeytii did not submit to this rite; at least, if he did, the 

chronicler did not register it, turning instead to the further discussion that 
led to the khan's adoption of ShI'ism. The account is important as evi
dence that the juxtaposition of Islam and Muslim ritual with the specific 
Mongol ceremony of "entering" fire was probably an actual occurrence, 
but unquestionably a well-known narrative theme, one not only current in 
the early fourteenth-century, but religiously charged as well, with explicit 
connection to a Mongol khan's religious dilemma and eventual conversion. 

In any case, the well-attested practice of purification by passing between 
two fires in itself provides the basis for the transformation of the two fires, 
as symbolic of infidel rites, into a narrative motif of resonance in conver
sion stories. It is no doubt this transformation that is at work in the stories 
cited above of Muslim saints forced to enter fire, an interpretation of the 
Inner Asian practice in line with the Abrahamic paradigm. 

The rich potential adaptability of the practice, and of stories describing 
it, for use in narratives of religious confrontation, is best illustrated in the 
case of a Russian narrative reflecting events in the Golden Horde. In a 
well-known account from the fifteenth-century Novgorod chronicle,60 
the practice of passing between fires is assimilated to pagan tree- and 
fire-worship and idolatry, and submitting to the rite turned into a test of 
Christian faith. The occasion for the account is the "martyrdom" of Prince 
Mikhail of Kiev at the court of Batu (in Russian sources, Baty) on 18 Sep
tember 1245. The prince had been summoned to the khan's court, where 
Batu had the following custom: "If anyone came to do obeisance, he 
would not order him to be brought before him, but wizards used to be 
ordered to bring them through fire and make them bow to a bush and to 
fire; and whatever anyone brought with him for the Tsar, the wizards used 
to take some of everything and throw it into the fire, and bowed to the 
bush, their idols, for the glory of this world." Prince Mikhail, however, 
resolved not to submit to this custom, which he regarded as a cowardly 
compromise of the Christian refusal to bow to anything but Christ. His 
spiritual father, too, warned him of the pressures to observe the custom, 
which had led many Christians astray when they "went through the fire 
and bowed to the sun and to the bush, and destroyed their souls and 
bodies"; he counseled the prince, "go not through the fire, bow not to 
their idols, nor eat their food, nor take their drink between thy lips." 

60. Robert Michell and Nevill Forbes, tr., The Chronicle of Novgorod, 1016-1471 (London: 
Camden Society, 1914; 3rd series, vol. 25), pp.88-92. 
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Recognizing that refusal would mean martyrdom, Mikhail and 
his commander Fedor set off for Batu's camp, and when they arrived 
the khan ordered his "wizards" to have the two men observe the custom
ary rite. The Russians were led to a place "where fire was laid on both 
sides," and saw that "many pagans were going through the fire, and 
were bowing to the sun and to the idols. And the wizards led Mikhail 
and his Voyevoda Fedor through the fire." At this point the prince voiced 
his objections to bowing to the "idols," whereupon the wizards re
ported to Batu that Mikhail "does not listen to thy command, does not 
go through the fire and does not bow to thy gods." The khan became 
angry and ordered them to bow or be killed; a number of other Russian 
notables at Batu's court urged Mikhail to submit and save his life, but 
both the prince and Fedor steadfastly refused. As the executioners 
came, the two began to sing and then took communion, and once again 
affirmed their choice of martyrdom; then both were killed, and although 
Mikhail was first beaten by the Mongols, it was a Christian apostate 
who cut off his head. The martyrs' bodies were miraculously preserved, 
with a pillar of fire appearing where they lay and reaching to heaven, 
"for the confirmation of Christians and for the conviction of the faith
less who leave God and bow to things, and for the terrifying of the 
pagans." 

The story echoes several specific features of the narrative of Baba 
Tukles, in the two fires of the "ordeal," the singing and communion 
(paralleling the blessings recited by the companions and Baba Tukles' 
own "singing" in the pit), and the "confirmatory" fire above the holy 
bodies; more important, it provides an illustration of a narrative adap
tation of Inner Asian practices in the context of a dramatic religious 
confrontation, an adaptation that, although of Christian provenance, is 
set at the court of the Golden Horde. It is just such narrative adapta
tions that appear throughout the tale of Baba Tukles, adding successive 
and complementary layers to his sacralization. 

THE TOMB PIT AND MUSLIM CAPTIVES: 

ENTOMBMENT AND DELIVERANCE 

The "enclosure" of Baba Tukles in the pit, finally, recalls the accounts, 
widely known in the thirteenth and fourteenth centuries in both 
the Christian and Islamic worlds, about the interment of living slaves
inevitably understood as non-Mongols, and hence, in our context, 
Muslims- in the graves of Mongol khans or lords. The practice itself, 
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in which the servants, much like food, drink, and other objects placed in 
the grave, were buried with their master in order to serve him in the 
next world, is well attested throughout Inner Asia down to the Mongol 
era,61 and several accounts of Mongol burials describe similar customs.6Z 

As a fine example of the appeal of such narratives from the Mongol 
era, and from among a people inhabiting the lands of the future Golden 
Horde, may be cited the famous account of a Quman burial from 
Joinville's Life ofSt. Louis, completed in 1309: 

Philippe de Toucy also told us of a most amazing spectacle he 
had witnessed while in the Comans' camp. A knight of very high 
rank among them having died, they had dug a grave, very deep 
and wide, in the earth. In it they had placed the knight, very 
richly attired and seated in a chair; they had also lowered the 
best horse he had, and his best sergeant, into the grave alive. 
Before, however, the sergeant had been put into the grave he had 
taken leave of the King of the Comans and the other great lords. 
While he was bidding them farewell, each of these lords had put 
a great quantity of gold and silver into his scarf, saying to him: 
"When I come into the other world you shall give me back what 
I now put into your care." "That I will most gladly do," the 
sergeant had replied. 

Next the great King of the Comans had given the sergeant a 
letter addressed to the first of their kings, telling him that this 
worthy man, having lived a good life and served his master well, 
deserved to be duly rewarded. After this the sergeant had been 
lowered into the grave with his lord, and with the live horse. 
Then the mouth of the grave had been covered by throwing 
closely fitting boards across it. Meanwhile all the men in the 
army had run to get stones and earth, and before going to sleep 
that night they had raised a great mound above the tomb In 

memory of those they had thus buried.63 

61. For discussions see Ildik6 Ecsedy, "Ancient Turk (T'u-chiieh) Burial Customs," AOH, 38 
(1984), pp. 263-287; J. Jaworski, "Quelques remarques sur les coutumes funeraires turques 
d'apres les sources chinoises," Rocznik Orientalistyczny, 4 (1926), pp. 255-261, and W. Kotwicz's 
"Remarques complementaires" to this, pp. 261-266; Ecsedy, "A Note on "Slavery" in the Turk 
Rulers' Burial Customs (Around 649 A.D.)," AOH, 42 (1988), pp. 3-16 (esp. pp. 8-9). 

62. Cf. Ratchnevsky, "Ober den mongolischen Kult," pp. 439-441. 
63. Joinville's "Life of SI. Louis," tf. M. R. B. Shaw, Joinville and VillelIardouin, ClIronicles of 

tlIe Crusades (Harmondsworth, Middlesex: Penguin Books, 1963), p. 290. 
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For the Mongol era the practice-or more important for our concern 
the currency of tales reporting the practice-of live burials of slaves with 
their masters is attested also by Jordanus (c. 1330), who writes, "The great 
lords, when they die, are buried with a horse, and with one or two of their 
best beloved slaves alive";64 somewhat earlier is the remark by Ricoldo of 
Monte Croce that twenty living slaves are buried along with a deceased 
"Tartar" emperor to serve him. 65 Likewise, the Armenian historian 
Kirakos of Ganjak notes of the Mongols that when one of their great men 
is buried, "they laid some of his men-servants and maid-servants with him 
in the tomb, because, they said, they might wait on him."66 Plano 
Carpini's account of Mongol burial practices,67 noted above in connec
tion with the qoruq, also includes an element suggestive of stories about 
live burials. Describing the burial of the Mongols' "chief men," he notes: 

They go in secret into the open country and there they remove the 
grass, roots and all, and they dig a large pit and in the side of this pit 
they hollow out a grave under the earth; and they put his favorite 
slave under him. He lies there under the body until he is almost at 
the point of death, then they drag him out to let him breathe, and 
this they do three times. If the slave escapes with his life, he is after
wards a free man and can do whatever he pleases and is an impor
tant man in his master's camp and among his relations. 

In Islamic sources a similar practice is noted by JuvaynI in the case 
of Ogodey,68 and by Va~~af in the case of Hiilegii;69 both of these accounts, 
however, describe an actual "sacrifice" of maidens to serve the deceased 
khan, rather than the live interment of a favorite servant. More in line 
with the latter theme is Ibn Battutah's description of a Mongol burial in 
Khanbal"iq in China; he recounts the interment of four slave girls and 
six private mamlaks, each holding a cup full of some beverage, noting 
that after they entered the large subterranean chamber prepared for the 

64. Jordanus, Mirabilia Descripta, tr. Yule, p. 47. 
65. J. C. M. Laurent, ed., Peregrinatores Medii Aevi Quatuor (Leipzig: J. C. Hinrichs, 1864), 

pp. 102-141, "Fratris Ricoldi de Monte Crucis Ordinis Predicatorum Liber Peregrinacionis," p. 117. 
66. Tr. Boyle, "Kirakos of Ganjak on the Mongols," p. 204. 
67. The Mongol Mission, pp. 12-13. 
68. Cf. JuvaynI/Boyle, I, p. 189, a passage noted above with regard to the drinking ceremony 

that accompanied a three-day memorial feast for Chingis Khan. 
69. Cited in JuvaynI/Boyle, I, p. 189, n. 30; Va~~af, tr. Hammer-PurgstalI, p. 97, and AyaH's 

paraphrase, Tabrfr.i Tiirfkh-i Va$$iif, p. 30 [reflecting p. 52 of the Bombay edition's first volume]. 
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dead lord, the "door" was shut and earth heaped over the pitJo Similarly, 
]uzjani reports such a live burial in the case of Batu, the founder of 
the Golden Horde; more important, however, ]uzjanI's account illus
trates the narrative possibilities of the theme, in a story that in several 
regards evokes the atmosphere of the tale of Saba Tlikles and the fire
pit, and is strikingly reminiscent of Plano Carpini's account. Describing 
Batu's grave as mentioned above, ]uzjani notes, in Raverty's translation: 
"They furnish it with a throne and covering for the ground, and they 
place there vessels and numerous effects, together with his arms and 
weapons, and whatever may have been his own private property, and 
some of his wives, and slaves, male or female, and the person he loved 
most above all others. When they have placed that accursed one upon 
the throne, they bury his most beloved right along with him in that 
place."71 

Of still greater interest is the curious narrative that follows this 
description. Its appearance in the mid-thirteenth-century work of 
]uzjani attests to its early currency; while its later currency cannot be 
confirmed by its repetition or clear adaptation in other sources, the nar
rative is of unquestionable interest for understanding features in the 
account of Baba Tlikles because it combines the elements of the pit 
and the fire, in the context of a burial site that recalls the qoruq, all in 
the name of defending a faithful Muslim against the threats of Mongol 
infidels. The account was related to ]uzjani by a certain Khoja RashId 
ad-DIn, a native of Balkh, when he came to India from Khurasan in 
64811250-1251 for commerce and accompanied the author from Delhi 
to Multan; it is presented as an "astonishing anecdote": 

One of the Mughal lords, in the territory of Qara-Quram, who 
possessed numerous followers and servants of great wealth, [died 
and 1 went to hell. They accordingly caused a place to be pre
pared, with the utmost ceremony, for the interment of that 
accursed one, and placed with him arms and other effects, and 
furniture and utensils in great quantity. A couch also, adorned 
and decorated, they had prepared; and desired to bury, along with 
him, the most loved of his people. They consulted together as to 

70. Ed. Defremery and Sanguinetti, IV, pp. 300-301. 
71. Raverty, tr., II, p. 1173. The passage is cited by Boyle, "Kirakos of Canjak," pp. 204-207, 

n. 32, and from him in Ratchnevsky, "Uber den mongolischen Kult," p. 439; but evidently no 
one has drawn attention to the subsequent passage. 
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whom among his servants they should inter who would be the 
one to whom he was most attached. 

There was a youth of the confines of Tirmid of Khurasan, who, 
in his childhood, had fallen captive into the hands of this Mughal 
gabr in the beginning of the misfortunes of Khurasan; and, when 
he reached puberty, and grew into youth and virility, and attained 
unto man's estate, he turned out exceedingly active, intelligent, 
expert, and frugal, in such wise, that everything belonging to that 
accursed one, in whole and in part, came under the youth's dis
posal; and, as this Mughal had called him son, on this account, 
the whole of the property and effects, and cattle, and whatever 
else belonged to him, the youth had taken under his control. All 
the servants and followers of that Mughal were under his orders, 
so that not one of them, without the permission of that youth, 
used to have the power of making use of anything belonging to 
that accursed one. At this time, all of them [the Mughals], with 
one accord, girded up their loins to despatch this youth, saying: 
"The deceased [Mughal] used not to regard anyone more than 
this youth: it is necessary to inter him along with him." Their 
object was to destroy this youth, and take vengeance on him for 
the sway he had exercised; and, in this proceeding, all agreed. 
The Musalman youth, in this state of affliction, was astounded, 
and resigned his heart to death, seeing that he had no asylum and 
no succour, save in the Lord, the Helper of the Helpless. He 
stretched out the hand of supplication to the promise of Him, 
"who hears the distressed when they pray unto Him,"n and per
formed the ablution of purification, donned clean clothes, and 
placed his foot within that subterranean [chamber]. 

When they had covered it up, in a corner of this chamber, that 
poor creature turned his face towards the qiblah, repeated a prayer 
of two genuflexions, and then occupied himself in repeating the 
Muslim creed. Suddenly, a side of the chamber opened, and two 
persons, so majestic and awe-striking that the bile of a hundred 
thousand lions, at their aspect, would turn to water, entered. Each 
of them bore a fiery javelin, out of which issued flames of fire, 
and the flames encircled the couch of the [dead] Mughal all 
round; and a small spark from the fiery sparks [issuing from the 

72. Qur'an XXVII.63. 



Conversion Narrative and Religious Meaning, II 267 

flames], about the size of a needle's point, fell upon the cheek of 
that youth, burnt it, and made it smart. One of these two per
sons said: "There appears to be a Musalman here"; and the other 
turned his face on the youth and asked: "Who art thou?" The 
youth states that he answered: "I am a poor and miserable captive, 
captured by the hands of that Mughal." They demanded: "From 
whence art thou?" and 1 replied: "From Tirmid." They then 
struck one side of the chamber with the heads of their javelins, 
and it rent asunder to the extent of about [the size of] a doorway, 
and they said: "Go out!" and 1 placed my foot without, and 1 
found myself in the Tirmid country. 

From that place, namely, Qara-Quram of the Mughals to Tirmid, 
is a distance of six months' journey and more; and, up to this time, 
that youth is dwelling upon his own property and possessions, on 
the confines of Tirmid; and whatever salve he continues to apply to 
the hurt occasioned by that spark of fire, it is ineffectual to heal it, 
and it continues open to the size of a needle's point, and to dis
charge as before. Glory to Him who contrives what He pleases!73 

We have no clear indication of this narrative's "influence" on the 
account of Baba Tiikles, beyond the shared elements of the pit, the fire, 
and the implicit "contest" of faiths; in addition, we find in JuzjanI's story 
the same intrusion of Muslim saints into the Mongol tomb as is suggested 
in the narrative evocations of the qoruq. Nonetheless, the account in 
JuzjanI's work illustrates the kind of narratives inspired by the same con
frontation of symbol-laden cultures that inspired the narrative of btemish 
HajjI. We cannot but be struck by the recurrence of several elements and 
their use to make similar points.14 

73. )iizjanI, tr. Raverty, tr., pp. 1173-1176; cf. Tabaqat-i Na$irl, ed. <Abd al-Bayy BablbI, 
vol. 2 (Lahore: Matba<ah-i Kiih-i Niir, 1954), pp.695-696 . 
. N. This motif of "visionary disappearance" and miraculous transference from a place of dis

tant Jeopardy to his home-both in an Inner Asian context and in the context of a conversion nar
~~~ive.:-is suggested in the account, discussed below, of the conversion to Nestorian Christianity by a 
~ IIlg of a Turkic people in the year 1007; the people is identified as the Kereyts in the early 
oOl;rteenth-century works of Bar Hebraeus, but the miraculous transporting of the king is recounted 
any In a twelfth-century source, the Arabic Kitab al-mi;dal of MarI b. Sulayman. According to this 
cfe)~lInt. the king became lost in the wilderness (assimilable to the death that awaited the subject 

o lIZJan-' t ) d k" ISS ory an was saved by the appearance of the saintly Mar Sergi us, who instructed the 
Ing to ace t Ch' " d I h' I h' I ep nshalllty an c ose IS eyes; w len the king opened his eyes again, he found 
e~l~e ~ back in hi~ ,own e~campment. (~ite~ i~ Hu~ter, "The ~onversion ~f the K~rait':' p. 155; 

. Browne. I he EclIpse of Chnstzamty zn Asza [Cambndge: Cambndge UllIverslty Press, 
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Entombment, Enclosure, and Emergence: 
Magic and Metaphor in Communal Sanctification 

The "enclosure" and "deliverance" of Baba Tiikles in the oven-pit recalls a 
complex of associated themes involving the protective and/or sacrificial 
and/or punitive enclosure of a hero or holy man whose emergence from 
the enclosure confirms his faith or creates a new community. The fact that 
Baba Tiikles' emergence from the fire-pit proves the truth of Islam, in 
btemish I:IajjI's narrative, is explicitly stated, and would be quite obvious 
even if it were not. But the elements of the narrative that link Baba Tiikles 
with the roles of shaman and culture-hero are not so transparent, and it 
may be useful to explore this issue at greater length. It must be noted to 
begin with that in view of the later transformations of the role of Baba 
Tiikles, which we have yet to examine, it does not seem at all surprising to 
find echoes of shamanic and heroic and ancestral traits in Baba Tiikles 
even at this earliest accessible stage of his story; but the following argu
ments may appear inconclusive until the combined weight of these later 
developments, and the already multivalent character of btemish I:IajjI's 
tale in its entirety, are kept in mind. 

The central point to keep in mind here is that in emerging from the 
oven-pit to "consitute" the new Muslim community, Baba Tiikles partici
pates in a richly multivalent symbolism evocative of both Muslim and 
Inner Asian ways of recounting how a community is formed and defined. 
In Islamic terms the narrative shows him winning or confirming a com
munity of faith; in shamanic terms it shows him surviving his initiatory 
ordeal on behalf of his community; and in more generally resonant Inner 
Asian terms (beyond the specifically shamanic paradigms discussed above), 

1933], p. 102, and D. M. Dunlop, "The Karaits of Eastern Asia," BSOAS, II [1943-1946], 
pp. 276-289 [po 278]); the ritual "sealing" of the king's conversion that follows his miraculous 
deliverance is discussed later in this chapter. The currency of tales linking conversion or fidelity to 
one's faith with "visionary disappearance" or "miraculous transport" in the twelfth and thirteenth 
centuries, attested in these stories from Juzjani and Mari, is suggested also by the parallel story in 
the French history of SI. Louis by Joinville. The tale involves the three-month disappearance of a 
certain prince, who reported that he had ascended a mountain and there encountered a splendid 
monarch in his court; the monarch had told him of a miraculous victory for the Mongols, contin
gent upon their adoption of Christianity. This report is analyzed in Lionel J. Friedman, "Joinville's 
Tartar Visionary," Medium Aevum, 2711 (1958), pp. 1-7; Friedman notes the similarity of 
Joinville's tale to a story in a work of the same era by Thomas of Cantimpre, both focused on the 
Mongols, and to Bar Hebraeus's account (he appears not to know the more fully miraculous 
account of Mari b. Sulayman), but despite his acknowledgment that these and other accounts 
reflect "floating narratives" current in that era, he concentrates on historical correlation of the fig
ure in Joinville's tale with the Mongol shaman Teb Tengri. 
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it shows him being "enclosed," surviving, and "emerging" whole and 
strong, in what amounts to his own "birth" and that of his newly formed 
community. Baba Tiikles, in btemish HajjI's narrative, is thus "like" other 
nation-formers when he emerges from his ordeal of enclosure, and is "like" 
a shamanic communal protector in his fiery "initiation"; the narrative is 
not merely metaphorical, however, for underlying it are assumptions not 
only of the magical efficacy of these acts to "create" a new community, but 
also of the quasi-magical efficacy of recounting the creative force of these 
feats to define a community. We will thus consider in greater depth the 
themes discussed in the preceding section in connection with their echoes 
in other Mongol-era narratives; here our concern will be the use of these 
themes to articulate notions of communal origin and sanctification, keep
ing in mind the "shamanic" parallels to btemish HajjI's account of Baba 
Tiikles as noted above. 

SACRIFICIAL ENTOMBMENT AND SANCTIFYING A COMMUNITY 

The theme of enclosure in the earth, with its creative and community
forming power, recalls the general and widely observed sacrificial practice 
of entombment to sanctify and "vivify" structures of various types, such as 
the burial of a child in the foundation of a building. Such a practice is 
explicitly linked with fire and furnaces in rites discussed by Eliade in The 
Forge and the Crucible, where he notes the use of human fetuses in the 
consecration of smiths' furnaces; the furnace would be built above a hol
low in the ground in which a fetus, aborted through magical means, was 
burnedJ5 Eliade's examples are from Africa and ancient Babylon, but if 
these appear too distant or of questionable relevance for use in interpreting 
our narrative, we may note the same motif much closer to our setting. In a 
tale recorded late in the last century among the so-called "Kundrov Tatars" 
who nomauized in the steppes north of the Caucasus and belonged origi
nally to the Little Noghay horde, we find not only a clear reference to 
this practice (or at least an example of its evocation in narrative), but also 
the sanctifying and "community-forming" roles of a sacrificial enclosure 
in a pit. The tale76 is focused on a Noghay hero, called the holy "Hazrat 
Khamat," a powerful warrior with a fabulous steed. He built a certain 
mosque in Astrakhan that at the time the tale was recorded had been 

75. Eliade. The Forge and the Crucible, pp. 67-68, 71-72. 
76. Recorded by Y. Moshkov in his "Materialy dlia kharakteristiki muzykal'nago tvorchestva 

inorodtsev Volzhsko-kamskago kraia; II, Melodii nogaiskikh i orenburgskikh tatar," lOAlE, t. 12, 
vyp. 1 (1894), pp. 1-67 [pp. 63-64 for this tale]. 
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turned into an orthodox cathedral; the point of the narrative is to explain 
the origins of the Muslims' "misfortune" in having their mosque turned 
into a church (and implicitly in their subjugation by the Russians). 

According to the tale, Hazrat Khamat ordered the builders of the mos
que to seize the first young boy who came by the site and bury him in the 
ground; "whoever the boy is, whoever's son he is, take him and bury him," 
said the saintly hero. It happened that the holy man's own son came to the 
site first; but the builders took pity on him and would not seize him, tak
ing instead a Russian boy and burying him in the ground. Hazrat Khamat 
came and asked the builders if they had buried the boy. They told him 
what had happened, and he reproached them for not having fulfilled his 
command, predicting that because of this their work would be in vain; 
and so it happened. 

It may be that such a tale reflects a memory of actual practice involving 
such sacrificial burials; examples are not uncommon elsewhere in the 
world. What is more revealing for our concerns is the understanding that 
the enclosure or burial of the Muslim boy would have sanctified the mos
que and ensured that it served a Muslim community, in this case the 
Noghays of Astrakhan, thereby affirming religious and communal integrity; 
when a Russian boy was buried instead, it was rather the political and 
religious victory of the Russians over the Noghays that was presaged (and 
here we have not only an omen of the future, but an occurrence made 
inevitable by the error in "ritual" performance). 

In this connection we are reminded of the Bashkir genealogical legend 
linked with Baba Tiikles and discussed in Chapter 6, in which a particular 
tribe delineates its territory and takes its identity upon the discovery and 
opening of a Muslim saint's burial place; stories of such discoveries, which 
in effect "found" (or at least sanctify) a community and establish its link 
with a particular homeland, are not uncommon. More broadly we may 
recall also the general sanctifying presence of tombs of holy figures, a 
virtually universal feature of "spiritual geography" at the local, communal 
level. Here the specific "sacrificial" aspect of the entombment is absent, 
unless the person entombed is clearly a martyr, but in general a saint's 
tomb nevertheless provides a powerful "centering" presence for communi
ties in which the saint's story bears religious meaning. We cannot take up 
here the enormously complex issue of the role of holy tombs in communal 
sanctification; even to survey the subject in either an Islamic or Inner 
Asian context would require a separate monograph. But alongside the few 
earlier remarks in connection with the qoruq and the Islamic resonance of 
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"seeing" into graves, it is worth at least observing, to suggest the issue's 
relevance for our concerns here, that the religious meaning of saintly 
persons' entombment in a given community is not limited to the indi
vidual (or even communal) benefits derived from pious visitation to the 
site, nor to the social, economic, and political impact of pilgrimage cen
ters and shrine patronage. Rather, such shrines often form the sacred 
center that provides religious and "orientational" meaning (and territorial 
"protection") to the community, a center assimilable to the hearth and the 
"cave" at the center of the world in Inner Asian terms, and reflecting in 
Islamic terms a localization of the sacred power that is more properly 
restricted, at least for orthodox sensibilities, to Mecca. The Inner Asian 
resonance of a "founder's" sacred tomb is evident in the inviolability of 
the qoruq, as discussed earlier, but is also clearly evoked in a fourteenth
century account, noted below, in which the cave that served as both 
birthplace and tomb for the ancestor of the Turks is said to be a focus of 
worship; although it is naturally both capacities that are celebrated in 
the veneration of this "ancestral" cave, it is specifically the presence of 
one ancestor's "image" erected in the cave that further sacralizes the 
site. And with the "ancestral" hero enclosed in a pit and venerated by 
his people, we find clear parallels with the story of Baba Tukles and the 
oven-pit, and in general with the motif of an "entombed" saint adopted 
as ancestor. 

Here in the notion that a holy person's death (whether as sacrifice or 
martyr or neither) and interment may sanctify a particular site and/or 
community, we find further a curious and suggestive variation on the two 
often distinct and contrasting paradigms of "territorial" and "communal" 
conversion to Islam noted earlier. In effect we find the "communal" para
digm evoked by the shamanic resonance of the story of Baba Tukles, with 
his sojourn in the fiery pit understood as a shamanic initiation undertaken 
for his community's restoration or reformation, as suggested by Kortt's in
terpretation; here the initiatic ordeal of the fire is the crucial factor, and 
the element of the pit in the narrative likewise evokes a "communal" para
digm, in the theme of enclosure and emergence, as we will see below. 

For the "territorial" paradigm, however, the element of the pit may rep
resent not merely an enclosure, but a tomb as well, as suggested by the 
parallel of the entombed child and/or saint (in this connection we may 
note that even though Baba Tukles clearly does not die in our narrative, 
he does so symbolically when he is sealed up in the oven-pit). And this 
equation, wherein the pit is the equivalent of the potentially sanctifying 
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tomb, recalls a provocative interpretation suggested by a recent study by a 
specialist on Mongol religion, Magdalena Tahh.?7 Noting that "human 
beings have the right to use a territory" because "they are related to the 
master spirits of the place and because they give gifts of sacrifices to 
them," Tatar suggests that one means whereby foreign or alien individuals 
may be integrated into Inner Asian communities lies in their "adoption" 
of the territorial spirits regarded as of "alien" origin in a particular com
munity, that is, spirits of foreigners who died in the community's territory. 

In other words, a given community would continue to recognize the for
eignness of those spirits residing in its territory, spirits that came to inhabit 
that territory through the death there of some foreign traveler; the fact 
that those spirits now resided in the community's territory, however, per
haps assimilated to the indigenous "master" spirits of natural features,78 
would make them "native," while the fact that their foreignness was re
called would make them suitable for adoption as "ancestral" spirits by out
siders seeking "admission" to the community. In effect, communal and 
territorial identity merge, and the social and religious integration of "immi
grants" is made possible, all through the original outsider's death (and by 
extension interment) in the community's territory. 

To gain "territorial" rights thus requires the "death" and "burial" of a 
figure suitable to serve as an "ancestor" for the foreigners; or, more likely, 
it requires the narrative assertion of such a death and burial. It is only a 
small jump from this point to suggest that this is what Baba Tiikles 
supplies for the Muslims (who are "foreigners" in Inner Asian communal 
terms) through his symbolic death and burial in the ordeal and enclo
sure in the pit. Tatar discusses examples of communal memory of actual 
foreigners who supplied their spirits, through their deaths, for such inte
grating functions; but of equal significance, we would suggest, is the 
"invention" of stories by an incoming "foreign" group (e.g., Muslims) re
counting the arrival and "death" and "interment" of the figure adopted as 
the new group's "ancestral" spirit. 

It is thus not unlikely that the narrative form in which the tale of Baba 
Tiikles reached btemish HajjI reflected a number of mythic and symbolic 

77. Magdalena Tatar, "Tragic and Stranger Ongons among the Altaic Peoples," in Altaistic 
Studies (PIAC XXV, 1982), ed. Gunnar Jarring and Staffan Rosen (Stockholm: Almqvist & 
Wiksell International, 1985), pp. 165-171. 

78. As Tatar notes, the "master spirits" of nature are often "recruited" among ancestors associ
ated with these sites in their lifetimes or through their burial place, and were likewise assimi
lated to the "nonspecific" ancestors, i.e., those whose indivicluallives were lost to living memory 
but were still celebrated communally. 
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themes typically evoked in recounting origins, especially communal ori
gins, and that among them appeared both the theme of "sacrificial" burial 
to sanctify a community, and that of emergence from enclosure as a nation
forming event (the theme to which we now turn); it is also likely that 
already in btemish HajjI's time these indigenous Inner Asian themes had 
been closely interwoven with religiously resonant themes evoking Islamic 
paradigms, through the medium of Muslim hagiolatry. 

ENCLOSURE AND EMERGENCE IN LEGENDS OF ORIGIN 

Less explicitly evident, though detectable, in 6temish HajjI's narrative, 
are echoes of the theme of "enclosure" and "emergence" as the pivotal fea
tures of legends of origin and conversion myths. In the case of Baba Tiikles 
it is his emergence from the fire-pit that marks the climactic point of the 
narrative and in effect signals the beginning of a new, convinced, con
verted Islamic community; the element of fire appears central, but the dig
ging of the pit for the fire, and the closing of its opening, allow us to add to 
the mix of themes conflated in the extant narrative not only the complex of 
religious associations of fire and burnt sacrifice, as discussed earlier, but 
also the themes of enclosure and emergence. This association appears in 
the story from JuzjanI discussed above, where the enclosure becomes the 
grave; more important, the themes of enclosure and emergence are central 
elements in many Inner Asian legends of origin, wherein they are most 
often closely linked to the mythic complex noted in Chapter I, involving a 
Mountain, a Tree, a Cave, Water, and a Female Spirit. 

ERGENE QUN Perhaps the best-known example of the function of 
enclosure and emergence in ethnogonic tales is the legend of Ergene 
Qun, as preserved in accounts by RashId ad-DIn from the early four
teenth century, and by later works not always wholly dependant upon 
his account, of which the best known is the work of Abu'I-ChazI from 
the mid-seventeenth century.79 According to the tale, the Mongols were 

79. Cf. RashId ad-DIn, Dzhami c at-tavaTzkh, t. I, ch. I, ed. A. A. Romaskevich, L. A. 
Khetagurov, A. A. Ali-zade (Moscow: Nauka, GRVL, 1965), pp. 358-362, and the Russian trans
lation, Sbomik letopisei, t. I, kn. I, tr. L. A. Khetagurov, ed. A. A. Semenov (Moscow/Leningrad: 
Izd-vo AN SSSR, 1952), pp. 153-154; Abo'I-GhazI, ed. and tr. Desmaisons, text, pp. 31-35, tr., 
pp. 31-33. Between these two accounts we find the story of Ergene QOn in, for instance, the 
Persian ShajaTat al-atTak (fifteenth to sixteenth centuries) and the Turkic Zubdat al-athaT (mid
sixteenth century), and, among published sources, in the Turkic TavaTzkh-i guzzdah-i nU$mt
namah from the early sixteenth century (MS British Museum, Or. 3222, ff. 5a-b; cf. the fac
simile published with annotations by Akramov), and the Persian "cAbduliah-namah" from the 
end of the same century (cf. Khafiz-i Tanysh ibn Mir Mukhammad Bukhari, ShaTaf-nama-ii 
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once all but wiped out in a war with their Turkic enemies, and only two 
men, named Q"iyan and Niikiiz, with their families, survived; they took 
refuge in a place described as a well-watered and fertile valley shut off 
from the outside world by high mountains and dense forests. The place 
was called Ergene Qun, a name explained as meaning "steep slope"; of 
more interest is the explanation of the name of Q"iyan, which is said to 
mean "a torrent which comes down from a mountain swiftly and force
fully," recalling the "torrent" that plays a central role in yet another 
echo of the same mythic complex, namely the account of Ibn 
ad-Dawadarr, discussed below. When the descendants of these two 
families became too numerous to fit inside the mountainous enclosure, 
the people assembled, recalled their ancestors' homeland outside, and 

Shakhi (Kniga shakshkoi slavy), facs. and tr. M. A. Salakhetdinova, ch. 1 [Moscow: Nauka, 
GRVL, 1983], pp. 65ff.). See also the comparison of Rashrd ad-Drn's account with that of 
AlJmad Tabrrzi's Shiihanshiih-niimah from the late 1330s (d. Storey-Brege)" PL, II, P. 775), 
in J. A. Boyle, "Some Thoughts on the Sources for the I1-Khanid Period of Persian History," 
Iran, 12 (1974), pp. 185-188. A further echo of the story of Mongol origins in the "emer
gence" from a mountainous enclosure is no doubt to be found in the late thirteenth-century 
history of the Armenian monk Hayton, in which we find "Changuis" leading his people 
out of the mountains; the story he gives even involves a parting of waters, as God responds 
to Changuis's prayers and opens a way through the sea (d. "La Flor des estoires de la Terre 
d'Orient," in Recueil des historiens des Croisades, Documents arme,!iens, t. 2 (Paris: Imprimerie 
Nationale, 1906), pp. 111-363; for this account, pp. 153 [the old French text], 288 [Latin 
text]). From Hayton's account the story entered the popular travels of John Mandeville, d. 
Malcolm Letts, Mandeville's Travels: Texts and Translations, I (London: Hakluyt Society, 
1953), pp. 155-158. The legend of Ergene Qun was also discussed in Denis Sinor, "A propos 
de la biographie ouigoure de Hiuan-tsang," JA, 231 (1939), pp. 543-590 [pp. 552-553], 
and "The Legendary Origin of the Turks," in Folklorica: Festschrift for Felix J. Oinas, ed. Egle 
Victoria Zygas and Peter Voorheis (Bloomington: Research Institute for Inner Asian Studies, 
1982), pp. 223-257 [pp. 246-248]. See also the summaries of the tale, in the context of its 
striking parallels with the Christian and Qur'anic legend of Alexander, in J. A. Boyle, 
"The Alexander Romance in Central Asia," ZAS, 9 (1975), pp. 265-273 [po 269], and more 
thoroughly in his "The Alexander Legend in Central Asia," Folklore, 85 (Winter, 1974), 
pp. 217-228 [po 223]; the legend of Ergene Qun is also discussed, with attention to its 
parallels in the Alexander romance and to its early twentieth-century evocations in 
"Pan-Turkism," in Richard Hartmann, "Ergeneqon," in Festschrift Georg Jacob, ed. 
Theodor Menzel (Leipzig: Otto Harrassowitz, 1932), pp. 68-79. In view of the parallels, if 
inverse, between such Inner Asian legends of enclosure and emergence, and the well-known 
stories from Europe and the Middle East about the "Enclosed Peoples," especially as linked 
with the Alexander romance, Boyle argues that the Inner Asian versions reflect borrowing from 
Nestorian Christian versions of the Alexander romance that spread into Inner Asia; the Turk 
legend of "emergence" from a mountain-ringed plain (see below) would seem to predate any 
such influence, so it may be more appropriate to speak of archaic Inner Asian tales being 
incorporated into legends of Alexander. In any case, the "ultimate" origin of the tale is not so 
important for us as the fact that it was quite readily and widely assimilated into an indigenous 
mythic structure. 
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resolved to look for a way out; they were unable to find a path until a 
blacksmith80 recalled an exposed bed of iron in the mountains and showed 
the people, who gathered firewood and coal and made bellows out of 
seventy skins. They set fire to the wood and blew with the bellows, and 
the fire grew hot enough to open a small hole in the iron face of the moun
tain. The people thus went out, and the descendants of Q"iyan included 
one, named Bl1rtah ChInah (the "Blue-Grey Wolf" of the Mongol Secret 
History), an ancestor of Chingis Khan, who was chosen as ruler. Abl1'l
GhazI adds that the Mongols marked the time of their emergence by 
observing the sun and moon, and have celebrated that day ever since as a 
festival ('ld) , with a "metallurgical" rite recalling their origins: each year 
the khan, followed by the beks, heats a piece of iron, holds it with tongs, 
places it atop an anvil, and strikes it with a hammer; and the beks honor 
that day, regarding it as the day they went out from their "enclosure" 
(qabal) and entered their "ancestral homeland" (ata yurti"). The "forma
tion" of the Mongols thus described was even accompanied by the dispatch 
of envoys by the khan Burtah Chinah to announce their emergence. 81 

The story of Ergene Ql1n thus exhibits several features that parallel 
themes in the story of Baba Tukles, and in the epic tale of Er Toshtuk as 
well: the enclosure; the gathering of fuel; the fire itself; and the victori
ons and "revivified" emergence from the enclosure. 82 If we consider 
ethnogonic narratives in which only the motif of the cave and/or enclo
sure is evoked, the number of parallels grows substantially: we find 
echoes of such a motif in legends of origin focused on the Turks of 
Mongolia in the sixth century, on the Oghuz of the twelfth century, on 
the "Turks" and Mongols from the fourteenth century, and, with a quite 
interesting variation, on the Uyghurs from the thirteenth century. 

THE SIXTH-CENTURY TURKS In the first case, it was Pelliot, so far as 
I know, who first noted the parallels between the Turk legend of origin 
involving enclosure in and emergence from a "cavern" or mountain val
ley, with the story of Ergene QCm. 83 The Turk legend in question, one of 

SO. The blacksmith appears only in AbO'I-Chazr's account; in RashId ad-DIn, the people 
themselves eventually find the iron seam. 

Sl Sinor, "Legendary Origin," p. 247, wrongly ascribes the account of the ritual commemo
ration to RashId ad-DIn, but cites AbO'I-ChazI in "La biographie ouigoure," p. 553. 

S2. The same combination is echoed in )OzjanI's story, discussed above, of the Muslim 
buried with his Mongol master, and with quite different intentions in the Qur'anic account of 
Dho'I-Qarnayn allCl the enclosure of Cog and Magog, as noted below. 

83. Palll Pelliot, "Nellf notes sur des questions d'Asie Centrale," TP, 26 (1929), pp. 201-266 
[po 214, n. 2]. Denis Sinor seeks to "historicize" the TOrk legend and thus deny its connection 
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three such stories that are all known only from Chinese sources, re
counts the Turk ancestor's protective enclosure within a mountain-ringed 
meadow that was itself inside a cave in a certain mountain; the ancestor 
was carried there by a nurturing she-wolf that fed him and became his 
mate, and their descendants later emerged from their enclosure, led by a 
particular heroic figure whose memory was evidently preserved.84 As noted 
earlier (and discussed more fully below), "ancestral caves" of the Turks 
are mentioned relatively often, and appear as part of the general Moun
tain/TreelCavelWater/Goddess complex outlined earlier; in this case, we 
find ritual echoes of this myth in the rites reportedly performed by the 
qaghan and leading dignitaries inside the "ancestral cavern" of the Turks. 
This ritual role of the cave among the Turks is mentioned in Chinese 
annals contemporary with the first Turk empire, and is directly linked 
there with ancestral rites; this allows us to suggest the religious meaning of 
the cave rite as evocative of the Turks' sacred origins (or those of their 
ruling dynasty, inasmuch as the two are mythically and religiously equiva
lent), thus giving us the full complement of a "mythic" legend of origin 
rooted in the familiar Inner Asian complex of sacred ethnogonic symbols, 
and a "ritual" reenactment (or at least celebration) of that myth. The 
Chinese account itself is brief and specifies only that "each year the 
qaghan [of the Turks 1 leads the nobles for sacrificial rites to the ancestral 
cavern";85 for a more detailed exposition of the mythic and ritual com
ponents we must have recourse to an Islamic source from the fourteenth 
century, discussed shortly, that attests quite vividly to the ancestral associ
ations of caves among Turkic peoples in western Inner Asia. 

More suggestively, however, the earlier Chinese account affirms that 
the "ancestral cavern" still ritually employed by the Turks was located in 
the famous "sacred refugium" of the Turks in Mongolia, the high moun
tain valley called "btuken" and reflected not only in Chinese sources, 
but in the native Turkic inscriptions from the period of the second Turk 
empire (681-744), as well as in later Uyghur texts.86 With the btuken-a 

with the Ergene Qun tale, insisting that the latter lacks any "truly historical character"; the cave in 
the Turk legend of origin and ancestral rite reflects for Sinor a memory among the Turks of their 
ancient cave dwellings and metallurgical labor ("A propos de la biographie ouigoure," pp. 552-553). 

84. Cf. the translation in Denis Sinor, "The Legendary Origin of the Turks," pp. 223-225; cf. 
a somewhat different translation by Christopher I. Beckwith, The Tibetan Empire in Central 
Asia: A History of the Struggle for Creat Power among Tibetans, Turks, Arabs, and Chinese during 
the Early Middle Ages (Princeton: Princeton University Press, 1987), pp. 206-207. 

85. Pelliot, "Neuf notes," p. 214. 
86. For further references on the Otliken, cf. j. Schubert, "Zum Begriff und zur Lage des 
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well-watered forested plain near high mountains that evidently featured a 
cave suitable for ritual use - understood as a sacred territorial center and 
cultic site for celebrations of ancestral, and thereby communal, origins, 
we would appear to have a concrete manifestation of the religious sym
bolism expressed also in the fragments and echoes of the various Inner 
Asian legends of origin discussed below. As such, it not only attests to 
the antiquity of the mythic complex evident in later reworkings of the 
tales of Baba Tukles, but also reinforces the sacred associations of caves 
and "enclosures" to aid our understanding of the religious significance 
of incorporating these elements into conversion narratives and legends 
of origin. While it appears that the appeal of the "btuken" as a sacred 
center was evoked and transformed in the "nativistic" ideology so dis
tinctively articulated in the eighth-century Turkic inscriptions (where we 
find its sacrality concretized in an insistence that the btuken serve as the 
political center of the Turk state), it is clear that the use of the btuken's 
"image" then in defining and mobilizing the "Turk people/nation" must 
rest upon its sacred associations with the ancestral myth of the Turks, 
involving the themes of protective ancestral enclosure and communal 
emergence, of at least two centuries earlierY 

The period of the Turk empires thus affords us an excellent illus
tration not only of the mythic and ritual importance of "enclosure and 
emergence" in ethnogonic legends, but of those legends' political poten
tial as well, as a focus for assertions of communal identity and solidarity. 

'6tukan'," UAI, 35 (1963), pp. 213-218; see also the comments of Hilda Ecsedy, ''Tribe and 
Tribal Society in the 6th Century Turk Empire," AOH, 25 (1972), pp. 245-262 [po 254] and of 
Jean-Paul Roux, "La religion des Turcs de l'Orkhon des VIle et Ville siec!es," RHR, 161 
(1962), pp. 1-24 [pp. 16-18], where he notes the 6tuken's role as the center of the world within 
the cosmological framework of the World Mountain. 

87. What we may be witnessing in the Old Turkic inscriptions is the "nationalization" of the 
more "generic" legend of origin implicit in the 6tUken's initial status as a place of ancestral 
ritual: when the 6tuken venerated as the site for the ritual remembrance of the mythic setting 
of the "first man's" birth, for a community naturally equating itself with all of humanity (i.e., 
first human = first TUrk, and thus both ascribed mythic origins in the context of the moun
tain/etc. complex), becomes the 6tuken hailed as the "place of national origin" and thus a 
center for national rule, we see a familiar pattern of indigenous mythic universalization 
clothed in imperial ideology for purposes of political legitimation. As might be expected, 
the inevitable "concretization" of mythic symbols (or of elements in sacred narratives) that ac
companies their appropriation for political legitimization at the imperial level entails a 
diminution of their original mythic and religious multivalence-not in terms of their ongoing 
potential, but in terms of discursive formulation, since religiollS language is in general richer 
than political language. 
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THE OGHUZ An echo of the themes of enclosure and emergence, 
linked with the theme of guidance by an animal spirit (as found in the 
Turk legend), is reflected also in the twelfth-century Syriac chronicle of 
Michael the Syrian (1126-1199), who gives an extended account of the 
Turks-above all the Oghuz tribes who had moved into Anatolia. Michael 
notes that the Turks used to live within mountains called "the breasts of 
the earth," from which they could emerge through only two gates; in their 
most recent migration, when they emerged from their mountain enclosure 
and spread throughout the earth, they were guided by an animal, "resem
bling a dog," that had guided earlier generations in their emergence and 
migrations. The creature in effect indicated when the people should 
move,88 and where they should halt. Its supernatural character is clear, for 
"it walked before them, but they could not approach it," and after having 
led them for a long time, it disappeared. Its sacred character was acknowl
edged by the writer as well; he sees it as a sign that God guides each 
nation, through what is familiar to it, to what is useful, and compares the 
guiding creature to the means by which God guided the Hebrews in the 
wilderness and the Magi to Bethlehem.89 Michael's account undoubtedly 
reflects oral tradition among the Turks, refracted through an uncertain 
number of intermediaries and Michael's own theological views. 

IBN AD-DAWADART Further attestation of the central role of caves 
and enclosures in ethnogonic myth and ritual among the Turks and 
Mongols is found in the remarkable but still little-known90 account of 

88. It did so by raising its voice and saying "gus," says Michael, a clear allusion to the 
Turkic verb goc· or koc-, meaning to "migrate" or "move" an encampment. Precisely the same 
point is made by Juvayni in connection with the Uyghurs, when at the end of his account of 
Buqu Khan he relates that "The tribes and peoples of the Uighur, when they listened to the 
neighing of horses, the screaming of camels, the barking and howling of dogs and beasts of 
prey, the lowing of cattle, the bleating of sheep, the twittering of birds and the whimpering of 
children, in all this heard the cry of 'koch, koehl' and would move on from their halting-place. 
And wherever they halted the cry of 'koch, koehl' would reach their ears. Finally they came to 
the plain where they afterwards built Besh-Baligh, and here that cry was silenced" (Juvayni, tr. 
Boyle, I, p. 61). It is thus likely that Juvayni also knew of legends recounting the miraculous 
guidance of the Uyghurs by some supernatural animal. 

89. Chronique de Michelle Syrien, Patriarche Jacobite d'Antioche (1166-1199), ed. and tr. 
I.-B. Chabot (Paris: Ernest Leroux, Editeur, 1899-1910), vol. 3, pp. 152 (on the mountain 
enclosure), 155 (on the doglike guide); cf. Rauf Husseinov, "Les sources syriaques sur les 
croyances et les moeurs des Oghuz du VUe au XUe siecle," Turcica, 8/1 (1976), pp. 21-27. 

90. Its importance as a Turkic cosmogonic myth was noted already in a report by Pertev Naili 
Boratav, "Le myth turc du Premier Homme d'apres Abu Bekr b. 'Abd-Allah (XIVe siecle): in 
Proceedings of the Twenty-Third International Congress of Orienta lists (Cambridge, 1954), ed. 
Denis Sinor (London: Royal Asiatic Society, 1954), pp. 198-199; from Boratav's brief discussion 
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Turkic traditions preserved in the work of the Mamluk historian Ibn 
ad-DawadarT, completed in 736/1336.91 This rich account is purportedly 
based upon a book with which Ibn ad-DawadarT became acquainted in 
710/1310, a book he says was highly respected among the Q"ipchaqs and 
Mongols. He gives its title in various forms that appear to reflect the 
Turkic Uiti Khan Ata Bitigi, which he explains in Arabic as "The Book of 
the Great Father King"; this book was itself based (insofar as the material 
Ibn ad-DawadarT cites from it is concerned) on an Arabic translation, 
dated 2111826 and ascribed to the Christian J ibrTl b. BukhtTshu<, physi
cian at the <Abbasid court,92 who in turn drew upon a Persian translation, 
ascribed to Abu Muslim, from a Turkic original that belonged to the 
Sasanid royal counselor Buzurjmihr, here cast as Abu Muslim's ancestor. 

The general reliability of Ibn ad-DawadarT strongly supports the authen
ticity of the book, popular among the Q'ipchaqs and Mongols, which he 
claims to cite; it must have been in existence by the beginning of the 
fourteenth century, and in view of the close links between the Mamluk 
and Jochid realms it is not unreasonable to assume the stories it contains 
were well known in the Golden Horde of Ozbek Khan's era. As for its 
earlier history as related by Ibn ad-DawadarT, we have virtually no basis 
for judging the actual age of the traditions it preserves; the Christian 
physician is perhaps an unlikely figure to insert in the "book's" pedigree, 
but in fact legendary stories of his family's medical practice were current 
in the Mongol era,93 while with Abu Muslim and Buzurjmihr we have 

the account was noted by Roux (La religion, p. 107; Faune, pp. 286-287), while lnan's mention 
of the account appears to have been independent (Tarihte ve bugiin ~amanizm, p. 21). The most 
complete discussion appears in Ulrich Haarmann, "AI\un !jan und Cingiz tian bei den agypt
ischen Mamluken," Der Islam, 51 (1974), pp. 1-36 [pp. 16-21]; cf. Akhmed B. Erdzhiliasun 
[Ahmet B. Ercilasun], "Nekotorye soobrazheniia 0 dastane "Oguz Kagan"," tf. Iu. V. Sheki, 
Sovetskaia tiurkologiia, 1987, No.6, pp. 28-31, in which the attempt to interpret "Bukhtrshli'" 
as an error for bakhshf may be discounted. 

91. His universal history is entitled Kanz ad-durar wa jami< al-ghurar; the account of Turkic 
ethnogonic legends appears in the seventh volume, separately entitled ad-DuTT al-matlab fI 
akhbar 11luliik banf Ayyiib, ed. Sa'Id 'Abd al-Fattab 'ASCir, Die Chronik des Ibn ad-DawadarI, 
siebter Teil, Der Bericht tiber die AYYllbiden (Cairo: Deutsches Archaologisches Institut Kairo, 
1972), pp. 219-227, and is followed by an account of Mongol origins and the rise of Chingis 
Khan that evokes the same mythic complex. 

92. Cf. D. Sourdel, E[2, I, p. 1298, S.v. "Bukhushu'," and Lutz Richter-Bernburg, Elr, IV, 
pp. 333-336, s. v. "BoitIsli'''; three members of the family, father, son, and grandson, served the 
Caliphs from Harlin to al-Mutawakkil, and in view of the date of the translation, the name as 
given by Ibn Dawadarl might conceivably reflect that of either the son or grandson (i.e., JibrII 
b. BukhtIshn' [d. 212/827J and BlIkhtrshli' b. JibrII b. BlIkhushn' [d. 256/870J. 

93. Cf. the 'l'ansiikh-namah-i TikhanI of Na~Ir ad-DIn rlisI, a favorite of Htilegti and his SllC-



280 Islamization and Native Religion 

figures mythologized already quite early in the Islamic era (although 
their connection with Turks may belie a particular development of the 
SaljOq era in Central Asia and Iran). In any case the age of the traditions 
is not so crucial for our purposes as their authenticity, and in most cases 
the additions and interpretations made by Ibn ad-DawadarI (or by his 
sources?) are plainly distinguishable from the core of the myth. 

The account first describes a mythic topography that reflects quite well 
the Inner Asian mythic complex outlined earlier, and then recounts the 
origin of the First Man and Ancestor. In the first regard, the focal point 
is the great mountain, east of the frontiers of China (a~-Sln), called in 
Turkic "Qara Tagh," the "Black Mountain." Springs that rise on the moun
tain's west side fill a lake, from which a river runs, and along the river are 
two great cities that were built, we learn later, by the son of the First Man; 
beyond them the river divides into many branches, which water a land of 
abundance and plenty, described as a veritable paradise in which no dis
ease is known, but only joy and long life.94 

As for the origin myth itself, it is naturally set at the sacred center, the 
mountain called Qara Tagh. In the mountain, we are told, was a cave, 
which now bears a golden gate at its entrance and is worshiped by the 
people of that land. At the beginning of time, however, a torrent95 of 
rainwater passed through the cave, and its force was' such that it left a rut 
in the earth floor of the cave, in the shape of a human being. The 
account specifically compares this rut to a womb, and it was here that the 
four elements combined to form the First Man: the water from the tor
rent was mixed with the earth; the element of fire was added when the 
mixture was warmed by the sun; and breezes blew upon it for nine 
months, until the human being thus formed "came out" of the depres
sion and emerged from the cave.96 This, the account says, was the figure 
the Turks call "Ay Atam," explained as "Moon Father"; he lived forty 
years alone until another person was created in the same way (but 
imperfectly), to become his wife, and together they lived eighty years, 
producing forty children. The man died at the age of 120, and his eldest 

cessors, where a story connected with the use of a particular depilatory stone, able to remove 
thick body hair when rubbed on the arms, is ascribed to Bukhtishac (ed. Sayyid Mul)ammad 
Taqi Mudarris Rizavi [2nd ed., Tehran: Intisharat-i Ittila'at, 1363/1984], pp. 135-136; cf. 
pp. 286-287). 

94. Ibn ad-Dawadari, text, pp. 219-221. 
95. This element in the account is reminiscent of the meaning ascribed by Rashid ad-Din and 

Abo'I-Ghazi to the name of one of the Mongol "refugees" enclosed within Ergene QOn. 
96. A remarkable parallel to this story of "spontaneous generation" is used, with quite different 
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son laid his body in the same rut inside the cave, "hoping that he would 
come to life again." When, instead, the body was found decayed upon the 
mother's death forty years later, the son buried them both in the cave and 
placed the golden gate at its mouth, posting custodians to guard it. 97 It 
is that cave, the account affirms elsewhere, that is worshiped by the 
people of that country; servants and guards are still found there, and when 
the people swear oaths by the Qara Tagh, they are referring to that an
cestral cave.98 

The son of the First Man succeeded his father as ruler of their progeny, 
whose number had increased considerably; he built the two cities noted 
above, and ruled for forty years. His son, in turn, succeeded him, but this 
time the royal father's body was treated differently: his body was placed 
within a hollow human likeness made of gold, and seated upon a throne 
in a "house" erected as a "temple," with golden candles kept burning con
stantly inside and custodians posted for service. The site was thus a place 
of pilgrimage, where the people would gather on the anniversary of this 
king's death to perform prostrations and prayers and to bring offerings; the 
account closes with the explanation that subsequent rulers of this king's 
lineage bore the title "AI tun Khan" because of this golden sarcophagus.99 

Following this description of the ancestral "temple" set up for the 
Turkic dynasty whose members are called "AI tun Khan," the narrative 
turns to Chingis Khan and his struggle with the "Altun Khan" of his day, 
first reporting from a different source an account of Mongol origins that 
reflects the same mythic complex. In this account, a woman from Tibet 
went, though pregnant, to gather firewood, and gave birth to a boy who 
was quickly seized by an eagle and carried to the wild forest at the foot of 
the Qara Tagh; the boy grew and came to rule over the beasts there, and 
he himself took on the appearance and behavior of a wild animal. 

aim, in the treatise entitled ar-Risalat al-kamilfyail by the physician-theologian Ibn an-NafIs (d. 
687/1288) of Cairo (mentioned in Chapter 2); his purpose was to develop the "natural" origin of 
knowledge of the Creator, of man's social nature, and of the need for a law delivered by a prophet, 
through observation and rational thought on the part of the "Perfect Man" (al-Kami/) born in the 
cave from clay and herbs mixed by a spring torrent (see Meyerhof and Schacht, ed. and tr., 
Theologus Autodidactus, p. 39 [tr.], p. 4 [text]). As indicated by the passage from this treatise cited at 
the outset, Ibn an-Nafis was quite interested in the Mongols and in the conversion of Berke, and it is 
not unlikely that this striking parallel reflects the currency in Mamluk Egypt, already some fifty years 
before Ibn ad-DawadarI wrote, of quite similar accounts of Qlpchaq or Mongol legends of origin. 

97. Text, pp. 222-224. 
98. Text, p. 222. For further discussion of the cave, as refuge/prison/tomb/birthplace, see 

Hasluck, Christianity and Islam under the Sultans, I, pp. 220-225. 
99. Text, p. 227. 
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Eventually a band of seven people, fleeing their nation's destruction, went 
astray in the forest, and the wild boy, after saving their lives, took a maiden 
from among them as his wife; the people are identified as 'Tatars," and 
the son born to the refugee girl and the wild boy was the ancestor of the 
Mongols, called "Tatar Khan," whose lineage led to Chingis Khan (who is 
said to have learned the art of the blacksmith at one of the cities near Qara 
Tagh named in the Turkic legend of origin) .100 

Ibn ad-DawadarI's account stops short of narrating an actual "emer
gence" from the Mongols' protective "enclosure"; he portrays Chingis 
Khan as consulting a blacksmith for aid not in breaching impassable 
mountains, but in conquering a fortified city. Nevertheless, enough of 
the account remains for us to surmise the essence of the story or stories 
that Ibn ad-DawadarI must have used in constructing his narrative; frag
ments of similar tales were known to RashId ad-DIn, as noted below. Ibn 
ad-DawadarI's account of the Turks thus highlights their "ancestral cave" 
in both its mythic and ritual aspects, while for the Mongols his account 
at least implies the protective transport and concealment of the ancestor 
and his later contacts with refugees who come to his remote and wild 
home. The latter elements are of particular interest: the story of the 
refugees echoes an element in legends of origin reported for the Kimeks 
and for a Bashkir tribe, while the "wild" condition of the Mongol ances
tor recalls a similar description associated with a figure later cast as Baba 
Tiikles' descendant, as we shall see. 

THE UYGHURS Finally, the themes of enclosure and emergence 
appear alongside several other elements of the larger mythic complex in 
the Uyghur legends of origin noted in Persian and Chinese sources of the 
Mongol era, best known through the rich version given by JuvaynI. The 
origin of the account is unclear; JuvaynI cites it as a tale of the Uyghurs 
themselves, and he was certainly in a position to have access to such 
tales. The fact that much of it appears also in a somewhat later Chinese 
account also suggests its authenticity as an Uyghur tradition, and the story 
was evidently known to Marco Polo as well. JuvaynI's account is of par
ticular value for situating the story within a larger mythic and historical 
framework of Uyghur origins involving striking parallels with other leg
ends of origin discussed more fully below in Chapter 7;101 for now we will 
consider only the particular narrative of the "enclosed" ancestors, for 

100. Text, pp. 227-231; d. Haarmann, "Altun !::Ian," pp. 21-31. 
101. His account of the conversion of Buqu Khan (to Buddhism!) was noted above, in con-
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which JuvaynI gives by far the most complete version. JuvaynI begins by 
noting that the Uyghurs placed "the beginning of their generation and 
increase" "on the banks of the river Orqon [i.e., the Orkhon in Mongolia], 
whose source flows from a mountain which they call Qara-Qorum"; in 
all, thirty rivers have their sources there, with a different people dwelling 
along each river, and the Uyghurs constituted two of the groups. Despite 
the relative geographical reliability of this account, there is little doubt 
that it also evokes the Mountain/Water symbolism noted earlier; the sym
bolism is clearer still in the subsequent account of the origins of Bllqll 
Khan, a sacred ruler said to have arisen among the Uyghurs some five 
hundred years after their "origin" along the Orkhon: 

In that age two of the rivers of Qara-Qorum, one called the 
Tughla [Tula 1 and the other the Selenge, flowed together in a 
place called Qamlanchu; and close together between these two 
rivers there stood two trees .... 102 Between the two trees there 
arose a great mound, and a light descended on it from the sky; 
and day by day the mound grew greater. On seeing this strange 
sight, the Uighur tribes were filled with astonishment; and 
respectfully and humbly they approached the mound: they heard 
sweet and pleasant sounds like singing. And every night a light 
shone to a distance of thirty paces around that mound, until just 
as with pregnant women at the time of their delivery, a door 
opened and inside there were five separate tent-like cells in each 
of which sat a man-child: opposite the mouth of each child hung 
a tube which furnished milk as required; while above the tent 
was extended a net of silver. The chiefs of the tribe came to view 
this marvel and in reverence bowed the knee of fealty. When the 
wind blew upon the children they gathered strength and began to 
move about. At length they came forth from the cells and were 
confided to nurses, while the people performed all the cere
monies of service and honour. As soon as they were weaned and 
were able to speak they inquired concerning their parents, and 
the people pointed to those two trees. They approached the trees 
and made much obeisance as dutiful children make to their par
ents; they also showed respect and honour to the ground in which 

nection with the themes of debate and contest. 
102. I have omitted the names and descriptions of the trees. 
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the trees grew. The trees then broke into speech and said: "Good 
children, adorned with the noblest virtues, have ever trodden this 
path, observing their duty to their parents. May your lives be long, 
and your names endure forever!" All the tribes of that region 
came to view the children and showed them the honours due to 
the sons of kings; and as they left they gave each boy a name: the 
eldest they called Sonqur Tegin, the second Qotur Tegin, the 
third Tiikel Tegin, the fourth Or Tegin and the fifth Buqu Tegin. 

Mter considering these strange matters the people agreed that 
they must make one of the children their leader and their king; 
for they were, they said, sent by God Almighty. They found Buqu 
Khan to be superior to the other children in beauty of features 
and strength of mind and judgement; moreover he knew all the 
tongues and writings of the different peoples. Therefore all were 
of one accord that he should be made Khan; and so they gathered 
together, held a feast and placed him on the throne of the 
Khanate. 103 

JuvaynI's rich account strikes a number of evocative elements worth 
noting, from the luminary impregnation (recalling a story told of Chingis 
Khan's ancestor as well as of the Qarakhanid dynasty) to the specific 
injunction of parental and ancestral veneration and its importance for 
future communal blessings. Following this account JuvaynI goes on to 
narrate several other religiously charged stories about Bllqll Khan, in
cluding his nightly trysts with a supernatural maiden,104 his visitation by 
an old man in a dream, and his conversion from the old religion of the 
shamans (qam) to "idolatry"; interspersed among these stories are brief 
accounts of his rule and his conquests, allowing us to recognize here a 
narrative pattern found also in the roughly contemporary legend of 
Oghuz Qaghan, in which mythic and supernatural symbolism accompa
nies a catalogue of campaigns and conquests as far as the ends of the 
earth (only the element of "naming" the subject peoples, with a series of 
contrived folk etymologies, is missing from JuvaynI's account). In any 

103. JuvaynT, tr. Boyle, I, pp. 55-57. JuvaynT himself, as a good historian, found the tale incredi
ble, and after dismissing it as a lie provides what appears to be his rationalistic explanation (p. 60): 
"A friend has told us that he read in a book how there was a man, who made a hollow in the space 
between two trees, and placed his own children in it, and lighted candles in the middle of it. Then 
he brought people to see this wonder, and worshipped it, and commanded them to do likewise. 
And so he deceived them until he had dug up the ground and fetched out the children." 

104. This feature of the Uyghur legend recalls another version of the TUrk legend of origin, 



Conversion Narrative and Religious Meaning, II 285 

event, his version of the Uyghur legend is of additional interest for us, 
inasmuch as its treatment of the figure of Buqu Khan offers perhaps the 
closest parallel to the process of development we find for Baba Tulles; 
this too will be taken up later. 

The Chinese version of the tale known to JuvaynI appears in the Yiian
shih, the official dynastic history of the Mongols compiled soon after the 
fall of the dynasty in 1368. In chapter 122, in the biography of Barchuq 
Art Tegin, the ruler l05 of the Uyghur kingdom of the Tarim basin who 
submitted to Chingis Khan in 1211, the early "history" of the Uyghurs is 
recounted; the first part of the account, in Bretschneider's translation and 
with his transcriptions intact, runs thus: 

I-du-hu [i.e. idiqut] is the title of the kings of Kao ch'ang, who in 
former times dwelt in the country called Wei-wu-rh [Uyghur]. 
There was in that country (where the Uigurs originally lived) a 
mountain called Ho-lin [the Chinese name for Qara-qorum], from 
which two rivers took their rise, the T'u-hu-la and the Sie-ling-k'o 
[the Tula and the Selenga]. It happened once in the night-time 
that a stream of light fell from heaven upon a tree standing 
between the two rivers; whereupon the tree began to swell like a 
pregnant woman, and after nine months and ten days gave birth to 
five boys. The youngest received the name Bu-k'o han. He was 
afterwards elected king and subdued the neighboring countries. 106 

Here the role of the tree is stressed to the exclusion of the "mound of 
earth," but the luminary impregnation and swelling clearly reflect the 
same tradition. The tree is likewise emphasized in RashId ad-Din's 
remark that the Uyghurs described Biigii Khan as having been born from 
a tree, and in the same story's echo in Marco Polo, who notes of the 
Uyghurs that "they say that the king who originally ruled over them was 
not born of human stock, but arose from a sort of tuber generated by the 
sap of trees."I07 Yet another echo of the same story, applied, however, to 
another people, is found in two versions of a narrative of Mongol origins 
preserved in RashId ad-Din's account of Indian history; his informant for 

involving liaisons between the ancestor and a feminine spirit in her underwater home (cf. Sinor, 
"Legendary Origin," pp. 230-23 I). 

105. He bore the title idiqut < i"dhuq-qut, "sacred fortune." 
106. Tr. E. Bretschneider, Mediaeval Researches from Eastern Asiatic Sources (London: 

Kegan Paul, Trench, Triibner, 1910), vol. I, p. 247. 
107. Tr. Latham [Penguin], p. 89; cf. Boyle in Juvaynr tr., I, p. 56, n. 16. 
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these tales was Kamalashri, a KashmIrr Buddhist hermit. Each version 
links Mongol origins to an ancient Indian dynasty, and in this way reflects 
an effort to situate Mongol origins within Buddhist sacred history (an 
effort that was extensively developed in later Mongol and Tibetan histori
ography); but the elements of a common Inner Asian tradition are clear, 
as are echoes of Ibn ad-Dawadarr's account of Mongol origins: in each 
version a man and woman take refuge in a forest beneath a great tree, 
which in one account is hollow and provides both a protective enclosure 
for the woman and a birthplace for their children; and both versions in
clude specific affirmation that the children were said to be the offspring of 
th e tree. 108 

The account of the Uyghurs should thus be understood as a reflection of 
a tale widespread in the Mongol era, and one that included a clear -
evocation of the Inner Asian ethnogonic myth, in the "impregnation" and 
swelling of the land at the juncture of two rivers where a great tree grows; 
but the ancestors thus conceived grow and are protected inside the earth, 
symbolically equivalent to the cave or mountain-enclosed meadow, and 
eventually emerge. In this motif we find the important parallel with the 
story of Baba Tiikles. In his case it is not until later elaborated versions of 
his legend, which we have yet to analyze, that we find parallel evocations 
of the Mountain/Tree/Water symbolism; but already in Otemish I:J.ajjr's 
account the theme of enclosure and emergence is clear enough to allow 
us to speculate that the entire complex was suggested by the inclusion of 
a few of the motifs combined in the larger mythic association. That such 
an approach is reasonable is further supported by the theme of the "sweet 
and pleasant sounds like singing" heard from inside the enclosures in Ju
vaynI's account: while the miraculously conceived boys, the future Uyghur 
rulers, are inside their "chambers" in the earth, the people outside hear 
singing from within, just as Baba Tiikles' voice is heard from inside the pit. 
The motif of murmuring voices heard from inside a pit/enclosure is also 
a common feature of the well-known tales of the Enclosed Peoples of 

108. These two accounts are translated in Karl Jahn, "An Indian Legend on the Descent of 
the Mongols," in Charisteria Orientalia praecipue ad Persiam pertinentia, ed. Felix Tauer, Vera 
Kubfckova, and Ivan Hrbek (Prague: Ceskoslovenske Akademie V€d, 1956), pp. 120-lZ7. 
Curiously, Jahn (p. 125) insists that these tales recount Mongol origins in a way "entirely at vari
ance with the Turko-Mongol genealogical sagas as they are known to us," and sees in them 
purely Indian and Buddhist patterns. What seems altogether striking, rather, is the way 
an indigenous Inner Asian traditi{)n of "communal" origins within an arboreal "enclosure" is 
woven into a Buddhist structure of "sacred history"; similar patterns are at work in stories of 
Islamization, as is discussed below. 
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Gog and Magog; in Muslim tradition this element appears at least 
as early as the ninth-century story of Sallam the Interpreter's voyage to 
the Wall of Gog and Magog, in which Sallam himself put his ear to the 
gate of the Wall and heard the noise made by the people shut up be
hind it. 109 

ISLAMIC ECHOES OF ENCLOSURE AND COMMUNAL SACRALIZATION 

The theme of "protective enclosure" is thus a standard feature of several 
Inner Asian legends of origin; a number of specific features included in nar
ratives based on this theme are paralleled, moreover, in btemish I:Iajjr's ac
count of Baba Tukles, most noticeably the element of fire and that of the 
sounds heard from within the enclosure. Were only these two elements evi
dent in the story of Baba Tukles, we might not think to look for signs of 
more extensive thematic parallels with Inner Asian legends of origin in 
btemish I:Iajjr's narrative; but, as we will explore shortly, Baba Tukles came 
to be surrounded by such a wide range of mythic motifs associated with 
legends of origin that it does not seem unreasonable to find those further 
echoes already among the narrative themes and structures preserved, at least 
in allusions, in btemish I:Iajjr's work. The further resonance of these legends 
of origin, and the full range of motifs explicitly linked with Baba Tukles out
side the story given by btemish I:Iajjr, are discussed in subsequent chapters; 
before leaving the theme of enclosure and emergence, however, it is worth 
considering a number of elements in its more specifically Islamic under
standing, to complete the circle of Inner Asian and Muslim assimilation. 

The theme of "protective enclosure" appears frequently in Islamic lore, 
of course, in connection with "both sides" of the enclosure but in each case 
closely associated with notions of communal and religious integrity. The 
element of the cave itself has an important Islamic resonance, not only as 
the place of revelation, in the cave of I:Iira, but as a specifically protective 
enclosure as well; Mubammad and Abu Bakr are kept safe in a cave during 
the hijrah, while according to Islamic tradition 110 the ancestral figure of 
IbrahIm was born in a cave, and was kept enclosed within it by his mother 
as well, to protect him from harm, mirroring the accounts of heroic birth 
and "protective abandonment" in Inner Asian hero tales. 

The best-known case of "protective enclosure," however, is the Qur)anic 

109. Ibn Khurdadhbih (tr. Barbier de Meynard, pp. 490-496; ed. De Goeje, pp. 125-126 
(tr.), 163-164 (text); Ibn Rustah, tr. Wiet, pp. 67-72; IdrIsI, tr. Jaubert, II, pp. 416-420; 
MustawfI, tr. Le Strange, pp. 236-237. 

110. Cf The History of a/·Tabar!, vol. 2, tr. Brinner, p. 51. 
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account (with its elaborations in later tradition) of Ohl1'I-Qarnayn (i.e., the 
Islamic Alexander) and the Wall of Yajl1j and Majl1j (i.e., "Gog and 
Magog"), the evil and unbelieving people shut up behind a wall in high 
mountains for the protection of the "civilized" (and believing) world. The 
account of the Wall's construction (XVIII.93-99) recalls already important 
motifs evident in the legend of Ergene Ql1n, most notably the "blocks of 
iron" and the blowing, with bellows, to fan the flames; the difference lies in 
the Mongol legend celebrating the use of these elements to break through 
the mountainous "walls" and emerge as a nation, an emergence that in the 
Qur)anic account, as in other lore associated with Gog and Magog in both 
Christian and Islamic traditions, is promised at the end of history. 

Perhaps more significant, however, than this specific parallel in the 
story of Gog and Magog, is the communal responsibility borne by the 
Islamic ummah to maintain the Wall of Gog and Magog in good repair, 
and the curious "inversion" of the theme of protective enclosure often 
linked with that responsibility. The responsibility itself is evoked in a 
Prophetic badlth prescribing righteousness as a counter to the openings in 
the Wall of Gog and Magog, III as well as in the famous account of Sallam 
the Interpreter referred to above; Sallam describes the special duty of the 
Muslim community "posted" near the Wall to strike the gate three times 
each Friday (i.e., the day of communal prayer), in order to warn the peo
ple of Gog and Magog of the Islamic ummah's continuing vigilance. 

But a significant element in the "vigilance" of the Muslim community 
is expressed in the liturgical recitation, each Friday, before the assembled 
community, of the eighteenth surah of the Qur)an, entitled surat al-kahf, 
the surah of the Cave. 1I2 This surah includes also the tale of Ohl1'l
Qarnayn and the Wall of Gog and Magog, but the title refers, of course, 
to the widespread story of the ahl al-kahf or a~ba.b al-kahf, the "People" 
or "Companions" of the Cave, a group of youths whom God, upon their 
appeals, enclosed in a cave to preserve them from the wickedness and 
idolatry of the world; the story is modeled on the Christian legend of the 
"Seven Sleepers of Ephesus," and has enjoyed enormous popularity 

III. Cf. A. ]. Wensinck in Ell, IV, p. 114Z, s.v. "YadjOdj wa-MadjOdj." 
liZ. Louis Massignon noted the "unparalleled" position of this siirah in Muslim liturgy, 

assembling the traditions regarding its obligatory recitation, and the purpose of its recitation, at 
the Friday noon prayer; cf. "Les 'Sept Dormants' apocalypse de l'Islam," in his Opera minora, 
ed. Y. Moubarac (Beirut: Dar al-Maarif Liban, 1963), vol. 3, pp. 104-118, and a study assem
bled by Moubarac from several of Massignon's articles, "Le culte liturgique et populaire des VII 
Dormants Martyrs d'Ephese (Ahl al-Kahf): Trait d'union orient-occident entre \'Islam et la 
Chretiente," Opera minora, vol. 3, pp. 119-180. 



Conversion Narrative and Religious Meaning, II 289 

throughout the Islamic world. III The story itself evokes the theme of pro
tective enclosure in a "pit" where "saints" are preserved by God, and has 
lent itself to a wide range of popular and mystical interpretations; the 
Companions of the Cave are invoked in inscriptions and amulets for pro
tection against fire and other dangers,"4 while their "sleep" in the cave is 
taken by Sufis as a symbol of withdrawal from this world. For our purposes 
what is worth noting is the recitation of the Qur)anic version of the story 
as a communal undertaking intended for a quite clear and specific pur
pose: tradition ascribes to its recitation the function of maintaining and 
preserving the integrity of the Islamic community, for the weekly reci
tation of the sfirah of the Cave repairs the breaches made in the Wall of 
Gog and Magog by those infidel barbarians whose irruption from behind 
that barrier will herald the end of the world. 

Just as the Muslims mentioned in Sallam's account strike the wall 
each Friday to announce the ummah's vigilance, so also does the com
munity of ordinary Muslims declare its vigilance each Friday by reciting 
this sfirah that recounts the stories both of the holy people enclosed by 
God to preserve their sanctity and of the unclean peoples enclosed to 
protect the faithful from their depredations. Here then lies the Muslim 
paradigm for finding in the enclosure of holy persons, in sealing them up 
in a pit, a sign of God's solicitude for his community, and of that commu
nity's integrity. The communal bulwark is threatened from outside by the 
infidel barbarians, and from within by the sinful and negligent: it is thus 
not surprising that a conversion narrative appealing to Muslim commu
nal integrity would address both threats, the former through the conver
sion itself (and the defeat of the most obstinate infidels), the latter 
through Baba Tiikles' saintly example of endurance and self-sacrifice. 

In this way we may understand that Baba Tiikles' enclosure in and emer
gence from the oven-pit reflect both Inner Asian and Islamic notions of 
communal formation and preservation. On the one hand he is the sha
man tested in the flames to effectively "reconstitute" his community; he is 
"buried" and enclosed in the pit in the same way as ancestors and com
munal culture heroes are, and his emergence marks the formation of a 
new people. On the other hand, he is the ancestral figure modeled on 

113. Massignon, "Le culte liturgique," provides a catalogue of localized caves ascribed to the 
ahl al-kahf from Spain to Turfan. 

114. In addition to Massignon's discussion, see Hasluck, Christianity and Islam under the 
Sultans, I, pp. 309-319 on popular veneration of the "Seven Sleepers." 
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IbrahIm, suffering for his devotion to the true faith and setting an example 
of steadfastness and vigilance, like the Companions of the Cave, to pre
serve communal integrity. The fire-pit is at once a place of punishment 
from which he is delivered; a place of testing in which his survival proves 
the power of a new faith; a place of enclosure where his faith protects 
him; a place of entombment, wherein his "death" sanctifies a locale and a 
community; and a place of birth or rebirth, in which he is heroically and 
shamanically reconstituted. In each case motifs are evoked that typically 
accompany tales of communal "founders" and heroes; to find these motifs 
implicit in the tale making Baba Tiikles the bearer of Islam-already, that 
is, at the earliest stage we know in the development of Baba Tiikles' per
sona-helps us understand the later mythic elaborations of Baba Tiikles 
well beyond the sixteenth-century work of btemish l:Iajjr. 

Displacement and Assimilation 

Virtually all of the specific themes considered above as religious "counter
points" in the narrative of btemish l:Iajjf have in ·common a structural 
device used to convey the religious meaning that lies at the heart of "con
version." In the intrusion of the Muslim saints into the qoruq; in their dis
ruption of the ritual ceremony conducted there; in the argument and 
"contest" with the khan's "sorcerers;" and in the rich complex of themes
mastery over fire, deliverance from interment/imprisonment and "rebirth" 
from sacred enclosure-evoked in the dramatic climax of the religious 
confrontation, in the fire-pit, we find a pointed intrusion of the new re
ligion into the old, and the displacement of elements or figures associated 
with "pagan" ways by rites or persons representing the new faith of Islam. 

This structural paradigm of intrusion and displacement is sometimes 
cast as a clear and vivid uprooting of some element of the old ways, as 
when the drinking ceremony is spoiled or the pagan sorcerer is consumed 
in the fire. In other cases we find a less clearly delineated relationship 
between the features representing the two traditions, as when the saints 
are brought into the qOTUq, thereby intruding a Muslim presence into 
something whose sanctity depends upon the native tradition. And in still 
other cases, most vividly in the conflation of motifs evident in the episode 
of the fire-pit, the two religious traditions are even more strongly assimi-
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lated: there is no question that the Muslim saints emerge victorious, but 
their victory is sealed not only when they halt a pagan ceremony, or when 
the pagan sorcerer is destroyed in the fire, but when one of them submits 
to a "test" whose character is determined by conceptions and practices 
proper to the native tradition, and not only meets the test to the satisfac
tion of that native tradition, but infuses it with religious significance sanc
tioned by Islamic paradigms as well. 

This theme of displacement is thus not always expressed in entirely 
hostile, "oppositional" terms; in some cases it is, but we see also what 
may be termed an "assimilative" displacement. The two are naturally 
closely connected, for we rarely find a narrative highlighting a purely 
oppositional displacement; old ways may be rooted out, but the vacuum 
left by their abandonment is most often quickly filled (in the narrative, 
that is) by some element of the new religion, and what we may take note 
of is the extent to which that element is in some way related to (again in 
narrative terms) the displaced feature of the old tradition. "Oppositional" 
and "assimilative" displacement are thus relative terms and should not be 
taken as absolute and unrelated processes; the fact of filling a void, in 
"oppositional" displacement, is itself indicative of an assimilative process, 
evoking as it does the importance of some particular aspect of indige
nous, pre-Islamic tradition requiring replacement or alteration. 

Examples of what we are calling "oppositional" displacement would be 
the frequent accounts of the destruction of idols in other narratives, or 
in our case the disruption of the libation ceremony. Oppositional dis
placement is likewise at work in the "modified" tale of Baba Tiikles found 
in 'Abd al-Ghaffar Q"ir"imI's reworking of btemish I:IajjI's narrative, dis
cussed in Chapter 5, when fire is cast as something worshiped outright by 
the Mongols; Baba Tiikles' emergence from the fire is thus not merely an 
ordeal (and 'Abd al-Ghaffar's version omits many of the more "archaic" 
elements of the fire-pit episode), but an actual victory over something 
revered by the Mongols. 

Under assimilative displacement must be classed the intrusion of the 
Muslim holy men into the "pagan" holy site of the qoruq: here the sanc
tuary's holiness is not directly attacked; it is not destroyed as in the case of 
similar sanctuaries that figure in a conversion narrative focused on the 
North Caucasian Huns in the seventh century, discussed below, but is 
instead infused with renewed and transformed sacrality not only by the 
presence of the Muslim saints, but by the implicit occurrence there of 
the decisive "test" that confirms Islam's superiority and in effect "forges" 
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the new, Islamized community. This assimilation is clearer still when we 
note that btemish I:IajjI's narrative reflects pro-Chingisid sentiments, in 
which even largely forgotten symbols of the khans' inviolate lineage such 
as the qoruq might still be honored enough to spare them from outright 
destruction or mockery; such mockery is precisely what we find, however, 
when we see Baba Tiikles' legitimizing reputation put to work in an anti
Chingisid context, as we will see in Chapter 6. 

The themes of intrusion and displacement are evident in other Inner 
Asian conversion tales that highlight the religious importance of situating 
the central act that "seals" the conversion in a setting of ritual signifi
cance within the indigenous, "pagan" tradition being displaced-either a 
cuI tic site itself, or at least a setting marked by the ritual appurtenances 
of the "old" religion; ll5 a consideration of some examples of this theme 
of displacement as found in other Inner Asian conversion narratives may 
serve to clarify what the narratives that formed the basis for btemish 
I:Iajjr's account may have signified for their earliest audience, and may 
lend weight to our assumption that the motifs of intrusion and displace
ment are indeed present in that account. Similar complexes of intrusion 
and displacement are implicit in well-known conversion narratives 
focused on the conversion to Armenian Christianity of an unidentified 
Inner Asian people termed "Huns" in 682; on the'conversion of the Kha
zars to Judaism; and on the adoption by an unspecified Turkic people 
(perhaps the Kereyt) to Nestorian Christianity in 1007. 

The Conversion of Alp' Ilit'uer and His People, c. 682, 
to Armenian Christianity 

One of the most vivid and revealing medieval conversion narratives con
nected with Inner Asian peoples is a long account of the Armenian 
bishop Israyel's mission to a group of "Huns" north of the Caucasus 
around 682.116 The identity of these "Huns," whose appellation may 

115, It is worth noting that those elements "displaced" often reflect the "high" tradition of 
Inner Asian courts, while the "assimilated" and/or "unmentioned" elements of the "old" re
ligion, which continued in use and were not considered significant in contrasting the new and 
old ways, were elements of domestic and family-ancestral ritual that survived in Islamized or 
Christianized or Buddhisticized environments, 

116, On these North Caucasian Huns, cf. Colden, Khazar Studies, I, pp, 90-93, 244-246, 
259-261; see also his "Khazaria and Judaism," pp, 128-129; Dunlop, History of the Tewish 
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reflect the generic use of the term to refer to Inner Asian nomads and not 
necessarily their connection with the Huns of the fourth and fifth cen
turies, remains uncertain; the description makes it clear that they wor
shiped "T'angri Khan" and that their religious practices and conceptions 
were quite similar to those known from Turkic and other Inner Asian 
peoples of the time,117 while it is also clear that their leader, called "Alp' 
Ilifuer," was in the service of the Khazar qaghan (whose realm was then 
still centered in the steppes north of the Caucasus) and bore a title indi
cating his subordinate status with respect to the qaghan. In any case they 
belonged to the Khazar state politically, and to the Inner Asian (and 
probably Turkic) world culturally, and are thus relevant for our attention. 

The account is preserved in the history ascribed to Movses Dasxuranci, 
generally regarded as a tenth century compilation but probably put in 
final form as late as the early twelfth century. The narrative is of value for 
the insights into the "pagan" religion of these "Huns," but, more impor
tant for us, in recounting their conversion it stresses explicitly and repeat
edly the displacement and transformation of those "pagan" ways by Chris
tian rites and symbols. 

The accountl18 describes the bishop Israyel's journey to the "Huns" 
during Lent and his hospitable reception by their "prince," then turning 
to the conversion narrative itself. First the pagan ways of the people are 
outlined: 119 they consider a person or thing killed by lightning a sacrifice 
to the god "K'uar";12o they sacrifice horses to a "gigantic savage monster" 
invoked as "T'angri Khan"; they celebrate funeral rites by "beating drums 
and whistling" over the body, "weeping and wailing" and lacerating their 
faces and limbs, and engaging in staged combat, horse races, games, and 
dances; and they sacrifice to "fire and water and to certain gods of the 

Khazars, p. 59. Golden mentions their conversion, and recounts the bishop's description of their 
religion, but neither he nor Dunlop discusses the conversion narrative in detail; cf. the brief dis
cussion of the account in Ia. A. Fedorov and C. S. Fedorov, Rannie tiurki na Sevemom Kavkaze 
(Istoriko-i!tnograficheskie ocherki) (Moscow: Izd-vo Moskovskogo universiteta, 1978), pp. 187-188. 

117. It is not impossible that the description of these "Huns' " religion reflects notions of what 
such peoples ought to have believed and practiced current much later than the seventh century; 
whatever this might entail as to the "facts" of their ethnic affiliation or religious practices, how
ever, it is the narrative tradition surrounding their conversion, which assigned them an array of 
beliefs and practices wholly in keeping with the mythic and ritual structures known more clearly 
for other, less obscure Inner Asian peoples, that is of concern to us. 

118. C. J. F. Dowsett, tr., The History of the Caucasian Albanians by Movses Dasxuranci 
(London: Oxford University Press, 1961), pp. 155-166. 

119. Dowsett, p. 156. 
120. On this name cf. Colden, Khazar Studies, I, p. 259, suggesting Turkic etymologies. 
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roads, and to the moon and to all creatures considered in their eyes to 
be in some way remarkable." This description sets the stage for Israyel's 
long address to the people on the error of their ways and on Christian 
doctrine, in which we first hear of the "spell-binding sorcerers and geo
mancing wizards" who are the chief villains of the narrative; only later 
do we learn of the feature of their religion that will become central 
to the key displacement/assimilation in the narrative: their worship 
of trees. 

Following the bishop's discourse, the prince Alp' Ilifuer and his entire 
army accept his words and declare themselves Christians; the account 
then summarizes the prince's efforts in establishing Christianity, building 
churches and destroying pagan altars and "considering the religion of 
his fathers abominable and unclean." In the narrative as we have it this 
sets the stage for a conflict with the "sorcerers, wizards, and chief pagan 
priests," but in view of the thoroughness of the new faith's establishment 
as recounted following the bishop's "sermon," it seems likely that two 
originally independent accounts have been fused here, the first a so
ber and didactic version, the next a more dramatic narrative marked by a 
challenge and contest;121 what may well have been a third narrative tra
dition, in which a "court debate" is the central event, is incorporated 
somewhat more smoothly near the end of the entire account,122 but 
the incongruity of a debate following the dramatic demonstration of 
Christian power would again seem to signal that a third tradition was 
indeed accommodated by the compiler of the history. 

In any event, the probable independence of this next section of the 
narrative is also suggested by a new cultic focus: the pagan sorcerers 
challenge the prince's conversion when the bishop Israyel commands 
that a particular tree be cut down from among those dedicated to 
"Tengri" and used for horse sacrifices.123 The tree in question is further 
described as "the one which was the chief and mother of all the tall 
trees dedicated in the name of the vain gods and which many of the 
land of the Huns worshipped, the prince and the nobles included, for 
they held it of all the idols to be the saviour and life-giver and be-

121. Dowsett, pp. 161-165. 
122. Dowsett, pp. 165-166. 
123. It is worth noting that in the first section of the narrative, the horse sacrifice is described 

as a burnt offering; here the sacrifice of horses involves "pouring their blood over the trees and 
throwing their heads and skins over the branches," the latter element in particular recalling 
well-known descriptions of Inner Asian horse sacrifices (cf. J. A. Boyle, "A Form of Horse 
Sacrifice amongst the 13th- and 14th-Century Mongols," CAT, 10 [1965], pp. 145-150). 
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stower of all good things."124 The pagan sorcerers rebuke the prince for 
abandoning "the native gods whom you and your forefathers wor
shipped" and for threatening "the fair-blossomed tree, the guardian and 
saviour of our land"; the emphasis on tree-worship naturally sets the 
stage for the central assimilative displacement wherein the tree becomes 
the cross, but the narrative retains enough of the native "defense" of the 
tree to suggest its clear links with the mythic complex of the "cosmic 
tree" so widespread in Inner Asia. 

In response, the prince sets the terms of the "contest" that follows, 
challenging the "wizards and sorcerers and magicians" to use their wiles 
against the bishop: if they can frighten him or afflict him with illness 
or death, says the prince, he will return to the old ways; otherwise he 
will destroy them "with the trees and temples." 

The pagan sorcerers then begin their "frenzied aphrodisiac witchery," 
performing "incantations and false geomancy"; their usual success in such 
efforts is described, as is their ability to "conjure up fantastic visions and 
make heavy rains appear," thus including their skill at weather controp25 
as in other conversion narratives. This time, however, they failed, and the 
bishop went to the sacred grove and made the sign of the cross as the 
priests accompanying him cut down the great tree; what follows is worth 
citing in full, as an illustration of the assimilative displacement at work: 

The bishop ordered it to be taken into the town of Varacan, and 
summoning skilled carpenters he ordered them to transform it 
into a beautifully balanced well-finished cross with painted orna
ments; and he made various images and glued them to it, cover
ing it with accurately painted pictures, embellishing it from top 
to bottom with similar beautiful things. He likewise fastened 
shining crosses to it, arranging them beautifully in a row from 
one end to the other along the right side with strong nails, and at 
the base he made a little square door which could be opened 
from both sides and upon which a lily was carved; inside this 
there was a silver cross containing a relic of the Lord's cross. 

Having thus arranged and decorated the tree with many wonder
ful ornaments, he erected it as a pLace of piLgrimage and prayers in 
the royaL court facing the east, and he said: "Before this symbol 

124. Dowsett, p. 16l. 
125. Prior to the conversion narrative proper, during the account of his journey to the north, 

the bishop [sraye1 had already displayed his ability to calm a furious snowstorm (Dowsett, p. 154). 
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which brings salvation to all, worship the Lord your God, that you 
who were accustomed to worship your tree in the error of your minds 
might still in accordance with your habit and custom worship this cross 
and the invisible image of the Divinity. Since you eat and drink 
the flesh and blood of your animal sacrifices offered to the 
demons before the trees, He has erected His cross in the midst of 
your land and in place of the blood of the sacrifices He has given 
His blood for the redemption of us all."126 

The ritual "assimilative displacement" is completed when, after the 
prince orders the "diabolically deluded, demoniac tribe of sorcerers and 
wizards and the principal chief priests" to be handed over to the bishop, 
the "pagan golden images" worn by some of the pagans are taken from 
them and crushed into the shape of a cross by the bishop, with his own 
hands. The pagan sorcerers themselves, or at least some of them, were 
ordered cast into a fire; with this we should probably see the ending of 
the second section of the narrative, for despite the failure of the sorcerers' 
magic and the decisive victory of the Christian bishop, the narrative turns 
to yet another, superfluous, "contest," held on Easter morning. 

In this final section, we find "many of the chief pagan priests and 
principal magic sorcerers" brought, "still in painful fetters," for a public 
disputation: 

... all the citizens were assembled and a court and tribunal consti
tuted. When each side was disputing before the crowded assembly, 
the bishop began to preach from the holy scriptures, and sternly 
refuted them and put them to shame. The wretched priests of the 
false religion were put to shame by the Lord's cross which the 
bishop held constantly in his hand, and were discouraged and dis
heartened, and accusing themselves, they confessed their sins and 
were converted to the true faith. They gave their destructive dice 
of witchcraft into the hands of the bishop, who burned them, and 
they themselves were made worthy of rebirth in the holy font. 127 

With even the pagan priests now prepared for baptism, the prince and 
his people, the account says, were "still more strengthened in the love of 
the Christian faith and estranged from the vain worship of abomina-

126. Dowsett, pp. 163-164; italics mine. 
127. Dowsett, p. 165. 
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tions." A final and potent symbol of the abandonment of the old ways 
remained, however. On the day when the cross carved from the sacred 
tree was to be consecrated, the bishop challenged the prince and the 
newly converted pagan priests to participate in the destruction of the 
"royal graves,"128 declaring this to be the Holy Spirit's "test" for them: 

When the pious prince of the Huns heard this, he immediately 
authorized him to destroy the sanctuaries. Then the bishop and 
the prince sent Movses, a man skilled in the arts, and other priests 
to demolish and burn down the sanctuaries with the cooperation 
of the ranks of pagan chief priests, and together they burned 
down the filthy temples of the hero-idols. 

Thus ends this extremely rich account; it is instructive both as a likely 
example of the pattern of narrative compilation and thematic conflation 
that is evident in other conversion narratives, including that of btemish 
HajjI, and as an example of several of the specific themes and motifs that 
appear in those other narratives. In the latter regard may be noted the 
inclusion of burnt offerings and pagan priests cast into fire; the final focus 
on the royal tombs as a communal symbol into which the new faith must 
intrude; the combination, even more incongruously than in btemish 
HajjI's account, of both "contest" and "debate" motifs; and the evocation 
of a central ritual focus of the old religion - in this case the sacred tree
as the setting for the climactic contest and assimilative displacement. 

The account thus provides fine examples of "oppositional" displace
ment in the burning of the grave sanctuaries and of the skins preserved 
from blood sacrifices, and of "assimilative" displacement in the idols and 
the sacred tree fashioned into crosses, and in transformation of a sacrificial 
meal into the Eucharist. The narrative is especially explicit in opposing, 
and at the same time appropriating, the pagan symbolism of the sacred 
tree and the pagan rite of a sacrificial meal on the one hand, and the cen
tral Christian symbol and rite on the other; in so doing it asserts not only 
the centrality of those former beliefs and practices in the communal life of 
the "Huns," but also the power of the Christian holy man to infuse and 
transform pagan belief and practice with new meaning that is intended to 
serve the similar function of sacralizing the newly converted people as a 
Christian community. 

128. The term given in the text is cop'ay and is explained as the royal burial mounds; cf. 
Dowsett, p. 156, and Golden, Khazar Studies, J, p. 259. 
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It may be objected, of course, that the narrative as preserved in the 
Armenian chronicle reflects only literary embellishment of a legend of 
Christianization, rather than an indigenous narrative development 
among the "heirs" of the conversion for whom the "events" retained 
some decisive and definitive meaning; indeed, we have virtually no evi
dence of any long-lasting effect of such a conversion, nor any clear pic
ture of precisely what people or community is meant, let alone any 
direct evidence of an oral narrative tradition underlying the extant 
account. Nevertheless, if we link the "Huns" of the narrative with the 
Khazars, as seems justified, and consider the half-century (or more) 
between the conversion described in this source and the initial stages of 
the Khazar conversion to Judaism, it appears quite reasonable to assume 
that ample time was available for a Christianizing community in the 
North Caucasus to develop a respectable array of narrative traditions
and after all, three are probably reflected in the extant account-of their 
adoption of the new faith. Even if this particular Christianizing commu
nity left no traces outside these narratives,129 it is not unreasonable to 
understand the extant account as reflective of earlier written descrip
tions based in turn upon the oral or written reports of the proselytizers 
(especially the" didactic" first section) or of the converts themselves. 

In the latter case it is not altogether certain, hOwever, which direction 
the narrative development of the converts' own oral versions, prior to 
their fixation in written form, should be understood as taking. In light of 
what we find in the case of the Baba Ttikles narrative, we might suppose, 
for example, that the narrative reworkings by a more solidly Christianized 
community would have played down the "oppositional" elements expected 
to predominate in early versions, by noting the bishop's "Christianizing" 
interpretation of their community's former, and hence stylized, indige
nous religious symbols and practices (tree == cross, sacrificial repast == 
Eucharist); the "original" oppositional emphasis, from this perspective, 
would have featured only the cutting down of the tree and the destruc
tion of the sanctuaries, etc., and the adaptation would signal a shift in 
communal religious needs, from asserting the greater power of the new 
faith in contrast to the old way's impotence, to asserting the essentially 
sacred antecedents of a sacralized community's pre-Christian religion 
(there is more than a hint in this account of a claim that the "Huns' " 

129. As told in the chronicle, the newly converted community repeatedly asked for israyel to 
be appointed its bishop, but no such appointment is mentioned, and the "Huns" appear to have 
been left without a patriarchal see (Dowsett, pp. 166-171). 



Conversion Narrative and Religious Meaning, II 299 

native religion would not in itself have been so evil had it not been for 
the deceit and wickedness of the "sorcerers"); that is, the bishop's "rein
terpretation" of the sacred tree and sacrifices may conceal the notion 
that the indigenous tradition already bore signs of affinity to Christian 
doctrine and practice, an affinity evoked also in the Nestorian conver
sion of 1007. Here we may find echoes of an effort, evident as well in 
narratives of the Khazar conversion to Judaism, discussed below, to assert 
that these "Huns" were originally or primordially members of the "new" 
faith's religious communities, in this case Christians, or at least close to 
Christianity, but had gone astray, only to be hindered on the road to 
recovering their lost tradition by the evil sorcerers. 

Alternatively, we might assume that one or more "original" accounts 
reflected an "accommodationist" perspective, in which the bishop was 
portrayed as quite freely making use of the indigenous tradition's symbols 
and rites and asserting their compatibility with Christian teachings; 
such accounts might then have been reworked by a more "orthodox" 
Christianized community intent upon superimposing more suitable or 
orthodox approaches to a narrative deemed insufficiently hostile to pagan 
ways. Thus, a narrative of the bishop'S skillful appeal to the religious 
heritage of a pagan community-a community portrayed throughout the 
account as essentially open to Christianity and downright worshipful of 
Israyel- would have been overlaid with the bishop's denunciation of 
the pagan priests and his violent destruction of the community's sacred 
symbols. 

There is, finally, no way for us to know which direction the narrative 
development took, nor indeed any sure sign that the extant narrative was 
not itself "original" as it stands; assuming some narrative compilation and 
conflation, both alternatives have their attractions, but I believe the first of 
the two is more likely, largely on the model-of questionable applicability, 
to be sure-of developments in other conversion narratives. 

In any event, we should not discount the likelihood that the conversion 
narrative(s) preserved in the Armenian history indeed reflect, at least in part, 
originally oral accounts passed down within the community affected by the 
adoption of Christianity dramatized in those narratives; in view of the other 
conversion narratives considered here, we are at least safe in assuming that 
remarkably little time is needed for wide-ranging narrative elaborations of 
sllch events to emerge and develop independently, before being compiled 
and "fit together" to form a more "learned" literary account. 
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The Khazar Conversion to Judaism 

Three accounts of the Khazar adoption of Judaism in the eighth century sit
uate the pivotal event in a cave. Despite the explicitly and implicitly Jewish 
associations of the cave in these accounts-on which see below-it is diffi
cult not to recall in this context the "ancestral cavern" of the Turks, spoken 
of by a Chinese source as the site of annual rituals performed by the Qaghan 
and the Turk aristocracy. The Khazar state is usually regarded as the politi
cal heir, in the Kuban and the Pontic steppe, of the western Turk empire, 
and evidence on Khazar religion shows clear parallels with what is known of 
religious, and religio-political, belief and practice among the eastern Turks 
in Mongolia. l3O While there appears to be no direct evidence describing the 
use of caves or a cave for ritual purposes among the pre-conversion 
Khazars-aside from the religious associations of the cave, masked in Jewish 
terms but transparently ascribable to indigenous traditions-the general 
political, religious, and cultural commonalities between the Khazars and 
the Turks would seem to justify the assumption that caves bore numinous 
and ritual associations for the Khazars as well, associations of a type 
amenable to assimilation and transformation in conversion narratives. 

As discussed above, the role of the cave in communal ancestral ritual 
among the Turks is attested in Chinese sources contemporary with the 
first Turk empire and in Ibn ad-DawadarI's fourteenth-century descrip
tion; that this rite was also maintained among the western Turks in the 
seventh century, of more direct relevance for the Khazars, is confirmed in 
the dynastic history of the Sui, which notes that each year the western 
Turks "send a high functionary to the cavern where their ancestors lived 
in order to offer a sacrifice there."131 In each case we have a full "myth-

130. On the political continuities between the eastern and western Ti.irk empires and the 
Khazar state, cf. Golden, Kha:z:ar Studies, I, pp. 37-42, 100-102, and his "Khazaria and Judaism," 
p. 127, and Pritsak, "The Khazar Kingdom's Conversion," p. 261; Golden, "Khazaria and 
Judaism," pp. 128-129, discusses the parallels between what is known of Khazar religion (based 
largely on the account of bishop Israye!'s mission) and the religion of the Ti.irk empires. Particu
larly suggestive of the close political and religious ties between the Khazar polity and the Ti.irk 
imperial tradition are the startlingly similar independent accounts, from tenth-century Arabic 
and seventh-century Chinese sources, of the practice of throttling the newly installed qaghan 
nearly to death, described among the Khazars and the eastern TUrks (see Golden, Kha:z:ar 
Studies, I, p. 42, and his "Khazaria and Judaism," pp. 149-150, n. 67 for a description in the con
text of a discussion of the institution of dual kingship, including references to al-I~takhrI's ac
count and, for the Chinese account of the eastern Ti.irks, to Liu Mau-tsai, Die chinesisehen 
Naehriehten zur Geschichte der Ost·Tiirken [Wiesbaden: Otto Harrassowitz, 1958], I, p. 8); and 
see further J. G. Frazer, "The Killing of the Khazar Kings," Folklore, 28 (1917), pp. 382-407. 

131. Edouard Chavannes, tr., Documents sur les Tou-kiue (Tures) Oecidentaux (St. Petersbourg, 
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and-ritual" complex attested, linking the ritual role of the cave to an 
ethnogonic myth; and in the case of the Second Turk empire, as noted, 
we find what is no doubt a high-level politicization of this ethnogonic 
myth and ritual, in the political and "ideological" importance attached to 
the atOkan in the Old Turkic inscriptions. It would thus be surprising 
not to find echoes of this complex among the Khazars, even if those 
echoes appear already in the context of conversion tales. 

It is not unreasonable, then, to see, in the conversion narratives re
lating the adoption of Judaism among the Khazars, reflections not only of 
themes drawn from Jewish lore, but of themes that would have conveyed 
religious meaning to the Khazars as well. We thus see not only the new 
religion intruding into an old cultic center, but the symbolic "co-opting" 
of that ancestral cavern, the sacred "womb" of the people, as the site of 
the "rebirth" of a transformed religious community. 

The case of the Khazar conversion to Judaism is particularly instruc
tive in part because the specifically religious aspects of the conversion 
and the narratives describing it have been examined recently, with admir
able regard for both the Jewish and indigenous traditions. Of immediate 
interest here, the "epic" character of the indigenous narratives regarding 
the conversion has been noted.132 Of further interest are the illustration of 
the persistence of indigenous tribal symbols and practices even after the 
"reform" of Khazar Judaism, and the suggestion that the indigenous Khazar 
shamans (qams) "assumed the office of Jewish priests" in the early stages of 
the Khazar adoption of Judaism;133 here we find specific examples and well
argued speculation regarding the assimilation or coexistence of indigenous 
traditions with the newly adopted religion, and not merely the unsubstanti
ated assertions of such processes as are often met with in accounts of religion 
in Inner Asia, assertions usually intended, as suggested earlier, to minimize 

1903; repr. with additional notes, Paris: Librairie d'Amerique et d'Orient, 1941; repr. Taipei: 
Ch'eng Wen Publishing, 1969), p. 15; cited also by Pelliot, "Neufnotes," p. 214, n. 2. 

132. Cf. Golb and Pritsak, Khazarian Hebrew Documents, pp. 28-29 (Golb, noting among the 
religious phenomena characterizing the development of Khazar Judaism "the construction or 
gradual evolution of a mythic substratum justifying and explaining the conversion"), 130-132 
(Pritsak, recounting "The Epic Tale of the Khazarian Conversion to Judaism and the 
Establishment of the 'Kingdom'); and Pritsak, "The Khazar Kingdom's Conversion," p. 272 
(noting of the account preserved in al-BakrI and of the two Hebrew accounts besides Halevi's 
that "they are best characterized as epic narratives"). Nowhere is the epic character of the sur
viving narratives, or of their substrata, further analyzed, but so far as I know these discussions of 
the Khazar conversion are the first to call attention to the parallels between conversion narra
tives and epic-style legends of origin in Inner Asia. 

133. Golb, in Khazarian Hebrew Documents, p. 27. 
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the impact of the "new" religion or to deny its significance beyond small 
circles within an Inner Asian state or people. 

Similarly, the case of the restructuring of Jewish practice among the 
Khazars and its reform along lines of rabbinical Judaism provides an 
important example of how "nominal" religious conversion - even in 
Inner Asia! - need not remain nominal and without effect; rather, how
ever crude or primitive the forms of an adopted faith may seem among a 
proselytized people at the time of conversion, as judged by standards of 
long-standing and/or pure/orthodox members of that faith's community, 
conversion naturally marks an entrance into a religious community with 
modes of religious action and discourse of its own, which may then take 
on independent life in the newly, perhaps only nominally, converted 
community.134 In other words, adopting a new faith makes a community 
"liable" to the entire spectrum of religious action and discourse that had 
developed within the adopted religion's "home" community prior to the 
conversion, and subsequent religious developments within the newly 
converted community may range from syncretic creations of new 
and distinctly indigenous varieties of the adopted religion, to "purist" or 
"fundamentalist" movements, including in between these extremes, 
more normatively, the kind of gradualist influence that could win 
"reforms" of Judaism among the Khazars or a strengthening of the specifi
cally "Islamic" content in the life and religion of Inner Asian Muslims. 

The accounts citing the role of the cave in the Khazar conversion 
appear in the sources referred to in Chapter 3 in connection with exam
ples of the theme of the court debate among representatives of compet
ing religions. In one account, from Judah Halevi's book, the king of the 
Khazars, after two dreams in which an angel exhorted him to find the 
true religion to practice ("Thy way of thinking is pleasing to God, but not 
thy way of acting"), traveled with his minister "to the deserted mountains 
on the seashore, and arrived one night at the cave in which some Jews 
used to celebrate the Sabbath. They disclosed their identity to them, 
embraced their religion, were circumcised in the cave, and then returned 
to their country, eager to learn the Jewish law."J3S The mythic elements 
evoked here (regardless of however dimly this account may reflect even 

134. See, for example, the discussion in Golb and Pritsak, Khazarian Hebrew Documents, pp. 24-32. 
135. Book ofKuzari, tr. Hartwig Hirschfeld, p. 82; cf. Pritsak, "The Khazar Kingdom's 

Conversion," pp. 270-271, and Dunlop's somewhat different translation, History of the Jewish 
Khazars, pp. 1l7-118; cf. Golden, "Khazaria and Judaism," p. 139, for a historicist interpretation of 
the cave story, which Dunlop offers as well. 
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the written "history of the Khazars" that Halevi cites as his source, not to 
mention the oral sources of that lost work) thus include the complex of 
mountain, sea, and cave, a common association in Inner Asian legends of 
origin. Nevertheless, the site is presented as of religious importance to 
those who are to convert the Khazar king and his minister to Judaism; 
indeed, the definitive ritual marking the conversion (and the joining of a 
community) takes place in this setting. And this setting is particularly 
suitable for such a ritual recognition of conversion because of its dual 
symbolism: it is implicitly sacred in the context of indigenous Khazar 
religious symbols, and is explicitly pronounced to be sacred for the 
Jewish community that the Khazars are to join. The nature of the audi
ence for whom the original narrative was intended may perhaps be 
judged by noting which of the two traditions, native Khazar or Jewish, is 
assumed to be familiar, and which requires a specific narrative assertion. 

More interesting from the structural perspective is the echo of the 
cave theme in the so-called Schechter-text, known also as the "Cambridge 
document." Here the decisive moment in the victory of Judaism over 
the "Greek" and "Arab" participants in the religious disputation comes 
when, in the midst of the arguments, the "officers" of the Khazars-that 
is, the military commanders-declared that there was a cave in a cer
tain plain (1YZWL), a place considered to have been the site of the old 
Khazar capital; 

" ... bring forth to us the books which are there and expound 
them before us." They did so. They went into the midst of the 
cave: behold, books of the Torah of Moses were there, and the 
sages of Israel explained them according to the previous words 
which they had spoken. Then returned Israel, with the people of 
Qazaria, (to Judaism) completely ... 136 

The theme of sacred books concealed or preserved in caves has a long 
history in Jewish 10re,137 and the Inner Asian elements of the cave's sacrality 

136. Tr. Golb, in Golb and Pritsak, Klzazarian Hebrew Documents, p. III, and see the synop
sis p. 103; cf. Pritsak, "The Khazar Kingdom's Conversion," p. 276. 

137. Cf. N. Golb, "Who Were the Magariyah?," JAOS, 80 (1960), pp. 347-359; in addition to 
the two accounts of the Khazar conversion with the cave motif, he discusses three other 
medieval traditions of books hidden in caves (pp. 350-352). Golb does not mention it, but there 
would seem to be an early prototype for the theme of sacred books preserved in caves, in a pas
sage from the apocryphal Second Book of the Maccabees: according to this tradition, the 
prophet Jeremiah took the tabernacle and the ark of the covenant (with the written tablets of the 
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are less evident in this passage-from a text that Pritsak judges, by the way, 
to stem not from Khazar proselytes, but from among Jewish inhabitants of 
the Khazar state of non-Khazar origin.138 Nevertheless, the inclusion of the 
theme of the cave may have evoked not only traditions of Jewish lore, but 
sacred associations of caves for the Khazars as well; and structurally, too, we 
find parallels even to btemish I:IajjI's account, wherein the truth of the 
new religion is confirmed when a sacred man (rather than sacred books) 
emerge from a pit (which in both examples evokes sacred images from 
both the indigenous tradition and the new religion). 

Paralleling this story is an account from the "Khazar correspondence" 
between the Cordovan Jewish courtier I:Iasday b. Shaprut (915-990) and 
the Khazar "King Joseph;" the account of the religious disputation found 
in the letters ascribed to King Joseph has been noted earlier, but the 
cave motif appears in the letter ascribed to I:Iasday himself in which he 
seeks answers to questions about Khazar Judaism. In one question 
I:Iasday asks for confirmation of traditions current among Spanish Jews 
(but certainly of Khazar origin) regarding "how Israel came to be in that 
place." Citing stories of "the old men of the former generations who can 
be relied upon," I:Iasday gives the gist of the tradition about the flight of 
persecuted Jews to the land of the Khazars, where they evidently forgot 
their tradition: 

... on account of their faithlessness a persecution was decreed, 
and an army of Chaldaeans rose up in anger and wrath. They 
hid the books of the Law and the Holy Scriptures in a cave, and 
for this reason they prayed in the cave. On account of the books 
they taught their sons to pray in the cave morning and evening, 
till the times were lengthened and they forgot and no longer 
knew about the cave, why they were accustomed to pray 
therein. But they practiced the custom of their fathers without 
knowing why. After a long time there arose a man of Israel who 
was eager to know why. He entered the cave, found it full of 

law inside, naturally) to "the mountain where Moses had gone up and had seen the inheritance 
of God," and sealed up these sacred objects inside a cave, declaring that "the place shall be 
unknown until God gathers his people together again and shows his mercy" (II Maccabees 
2:4-8; The New Oxford Annotated Bible with the Apocrypha: Revised Standard Version, Oxford, 
1973). Here we find further parallels to the Inner Asian motif of enclosure and deliverance in 
connection with communal integrity. 

138. Cf. Golb and Pritsak, Khazarian Hebrew Documents, p. 132. 
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books and brought them out from there. From that day they set 
themselves to learn the Law. Thus have our fathers told us, as the 
earlier generations heard, the one from the other. The whole 
matter is ancient. 139 

The wider issue of the "authenticity" of the "Khazar correspondence," 
and of the significance of this tale's parallels with the equally controver
sial Cambridge document/Schechter text, has been discussed extensively 
in the literature on Khazar Judaism; much of the debate loses signifi
cance if, as Pritsak has recently suggested, the accounts are approached 
as "epic" narratives rather than evaluated from the standpoint of their 
"historicity." In any case what is important for our concerns is these ac
counts' preservation, however abbreviated or altered, of originally oral 
narratives that in all probability originated among those directly affected 
by the Khazar adoption of Judaism. 

It is of course more difficult to judge whether the tales should be 
ascribed to the "bringers" of Judaism or to native Khazar converts: in the 
first place, we should expect that distinction to have gradually been 
blurred, and we should expect, in any case, the two groups to have used a 
common narrative language that would speak to the converts' traditions, 
the "bringers" to reach them and the native converts to express the re
ligious significance of the conversion with terms and symbols that would 
still resonate for them-terms and symbols that, in this case, were of dou
ble value insofar as they derived from the "old ways" but could be under
stood, in light of the new faith, as reflecting an earlier adherence to that 
new faith and therefore a "return" rather than a conversion. 

To be sure, Pritsak is certainly right in seeing signs of two narrative 
traditions in the divergences of the Cambridge document and the Kha
zar correspondence; 140 it is not so clear, however, that the ascription of 
Khazar Judaism's origins to "refugee" Jews on the one hand or to native 
Khazar converts on the other should necessarily be taken as a sign of the 
tradition's provenance in the way Pritsak suggests; Khazar converts might 
be just as likely to assert their ancient ancestral links with Jewish tribes as 
immigrant Jews would have been to assert their primacy in bringing the 
religion to the Khazars. 

In any case, this passage from the "Khazar correspondence" is striking 
for the way it rationalizes what was most likely a memory of "pagan" 

139. Tr. Dunlop, History of the Jewish Khazars, p. 167. 
140. Golb and Pritsak, Khazarian Hebrew Documents, p. 132. 
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Khazar religious practice associated with caves as a degenerate survival of 
original Judaism; the account thus melds the motifs from Jewish lore 
regarding books concealed in caves with an evocation of the ritual signifi
cance of caves in Khazar tradition (and not, of course, of the practice 
itself, but of the memory or imagination of the practice), at once "reveal
ing" to the native Khazar community the true character of its religious tra
ditions, and appealing as well to a more orthodox Judaic community with 
a familiar pattern of "primal" rectitude, a "falling away," and redemption. 

As in the case of the Hun conversion discussed above, however, it is 
difficult to judge the direction of narrative development. We may never
theless suggest that the clear reflection of an attempt to assimilate Jewish 
and Khazar traditions in the extant versions of the tale should not obscure 
the central element of displacement that must have been present in 
"original" versions of the Khazar conversion story, an element reflected in 
the "intrusion" of the fundamental communal rite of admission to the 
Judaic covenant into a ritual center sacred to the indigenous tradition. 

Such attempts to assimilate Jewish and Khazar traditions would have 
been natural as the Judaic and/or specifically rabbinic content of Khazar 
Judaism grew in proportion to affinities for the old indigenous Khazar 
tradition (at least in circles that developed, transmitted, and, we presume, 
"rehearsed" the conversion stories), and as the chief purveyors of the prose
lytic tradition became uncomfortable, or unfamiliar, with the very features 
of the old ritual structures whose displacement had conveyed profound 
meaning to their communal ancestors. That is, the central ritual "con
frontation" that we may understand to have been evoked in earlier tales 
relating the intrusion of Jewish rite into Khazar sacred center may 
well have provided the pivotal "message" of those tales; the "success" of the 
conversion, however, fostered at one and the same time (1) a dwindling 
familiarity with the former importance of the indigenous Khazar cultic 
center, thus rendering the dramatic impact of the intrusion and displace
ment less meaningful, and eventually turning that element into a fossilized 
piece of the narrative awaiting reinterpretation in line with the successful 
"new" system, and (2) an inclination among proselytes and "converters" 
alike to "nativize" the new faith by discovering that certain features of pre
conversion Khazar life were in fact nothing other than more or less degen
erate forms of a prior Judaic tradition present among the Khazars. 

That most of the later, extant versions of the tale appeal to the device 
of the flight of persecuted Jews to Khazaria several (i.e., an unspecified 
number of) generations before the conversion, and their intermarriage 
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with Khazars-thus implicitly establishing genealogical links with non
Khazar centers of Judaism among the Khazars of the generation by whom 
and for whom the conversion tales were developed-should not seem 
particularly surprising in light of the parallel we see in the case of 
Islamization, as exemplified in the development of the Baba Tiikles tra
dition. For here we find, already in the relatively old version of the conver
sion tale given by btemish ijajjI, only dim reflections of the former cui tic 
significance of the various elements preserved in the narrative, so dim in 
fact that we are inclined to assume the melding of several distinct tradi
tions, each emphasizing certain features echoed in the narrative as the 
focus of the intrusion and displacement, such as the qoruq, the libation 
ceremony, and the complex of the oven-pit. In the first case, whatever 
religious meaning implied by the intrusion of the Muslim saints into 
the qoruq has been lost almost entirely in btemish ijajjI's narrative, while 
the libation ceremony has been retained as a "wonder" whereby the up
holders of the native religion maintained their influence with the khan, 
with the impact of the Muslim's "intrusion" left as a pivotal point in the 
narrative (i.e., the failure of the rite). The fire motif, on the other hand, 
also remains a pivotal point, and it is not certain whether the occurrence 
of so many explicit or implicit pivotal points (including, beyond these 
two, the khan's decision to bring the saints inside the qoruq, and the 
argument between the two camps) suggests several separate narratives, 
focused on distinct dramatic moments, combined into one, or simply a 
well-developed original narrative (if the latter were the case, we might 
surmise that the only echoes of its original religious meanings-and sev
eral are implied-would seem to be the presence of two fires, the fact 
that the fires are in pits, and the detail of the sheep's flesh). Instead, what 
we find is an implication of an Islamized understanding of a point origi
nally fraught with dramatic tension through the intrusion of the Muslim 
saint into a Mongol ritual setting; that is, the story is told with implicit 
reference to the Qur)anic model of IbrahIm being cast into the fire and 
emerging unharmed. 

Moreover, as explored in Chapter 5, the Baba Tiikles narratives quickly 
developed in the context of a genealogical elaboration that reveals the 
same thing about the emergence of Islam in the Jochid ulus as the stories 
of Jewish refugees reveal about the emergence of Judaism among the 
Khazars: the new faith was brought by figures with long genealogical ties 
to the traditional centers of the respective religious communities, an affir
mation that at once legitimizes the bearers of the new religion (as authen-
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tic Jews or as legitimate Muslims), and nativizes them as they settle in the 
new land and bear children (a theme always mentioned in the "genea
logical" accounts of Baba Tiikles discussed below). With the final stage 
in that nativization, however, we find divergent approaches in the two 
examples, reflecting no doubt the milieu in which we find the respective 
narratives preserved. In the Khazar case, the rabbinic preservers of the 
only extant tradition in effect Judaize a Khazar tradition, assimilating 
the cave to elements from Jewish lore, while in the case of the Baba 
Tiikles traditions, the most thorough nativization comes in epic accounts 
examined below, in which Baba Tiikles is made into a typical Inner Asian 
mythic ancestor. 

The Nestorian Conversion, 1007 

As a final example, the account of the conversion of 1007 from the Kitab 
al-mijdal of the twelfth-century Nestorian writer Marl b. Sulayman, 
based upon a letter of Mar (Abd !shu(, the Nestorian Metropolitan of 
Marv, involves the intrusion of the new faith into a central feature of rit
ual practice in the old tradition, with a corresponding assimilative dis
placement. In this case it is again an apparent libation ceremony, as in 
btemish HajjI's account, that is the setting for the intrusion of Christian 
symbols and for the use of practices from the "pagan" tradition to conse
crate and validate the new symbols. Here there is no mention of any "con
test" or debate, nor any explicit reference to the "old religion" at all, and 
the incorporation of the drinking ceremony in the conversion tale is per
haps smoother in the Christian example in view of such a ritual's formal 
affinities with the Eucharist. Nonetheless, the simultaneous tension and 
resolution is all the more striking precisely because of this affinity: "The 
king had made a tent to serve as an altar, with a cross and a Gospel 
therein .... He had tethered mares whose milk he took and placed 
before the Gospel and the cross. Saying such prayers as he knew over it, 
he signed it with the cross, then took a draught, as did the rest of the con
gregation."!4! From the "pavilion" to the milking of the tethered mares 
and the use of the milk in a ceremony that appears half-Eucharist, half-

141. Tr. Dunlop, "The Karaits," pp. 278-279; cf. Mingana, "Early Spread," pp. 308-311, and 
Hunter, "Conversion of the Kerait," p. 154, as well as the discussion by Browne, Eclipse of 
Christianity in Asia, pp. 101-103. See further on the source Czegledy, "Monographs," 
pp. 47-48, 60. This conversion is recounted, without specific allusion to the use of kumiss in 
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libation ritual, the passage implies the intrusion of Christian symbols into 
the "pagan" ritual setting, as well as, ultimately, the greater power of the 
new religion to incorporate and give new meaning to the forms of prac
tice in the old religion. As brief as it is, this portion of an Inner Asian 
conversion narrative conveys, in a more synthetic manner than we find in 
most other tales, the important themes of intrusion and displacement 
linked almost seamlessly with the theme of assimilation: a central Chris
tian rite is performed in an Inner Asian cuI tic setting, and as ritual ma
terials of the native tradition are used to celebrate the Eucharist, the 
Eucharist suddenly infuses a new style of sacrality into an age-old feature 
of the native tradition. 

The mutual assimilation evoked in this account may well bear the 
marks of later reflection that sought to "Christianize" the ritual setting, 
paralleling the examples we have considered of "Judaizing" elements of 
native ritual echoed in the Khazar conversion stories, and of "Islamizing" 
certain corresponding elements in the stories of Baba Tiikles; that is, 
the implicit equation (kumiss ceremony= Eucharist) may indicate the 
"reflective" interpretation, by a more thoroughly "Christianized" gener
ation, of a received tradition recalling an imperfectly performed Eucha
rist, or the mechanical overlay of a native celebration with the Christian 
rite. If the implication of mutual assimilation were added by "outside" 
interpreters of the story (i.e., MarT b. Sulayman), it would perhaps be 
less instructive for us. If, however, that assimilation was already evident in 
the "original" account or in the tradition as reworked among those 
directly involved with the newly converted community (whether as prose
lytes or "missionaries"), as seems likely in view of its report through the 
Metropolitan of Marv in Central Asia, we have a powerful example of a 
conversion narrative structured to emphasize both displacement and 
assimilation. 

In this connection we have interesting comparative material in the 
Russian conversion narrative referred to in Chapter 3, more precisely in 
the narrative's description of the humiliating treatment accorded to the 
pagan Russian idols. The account may be approached from a purely 
"Christian" perspective, as evoking biblical models of casting down idols, 
or it may be considered as a description of a pagan rite "misunderstood" 
by a later Christian writer; a recent reevaluation comes closer to the mark, 

the Eucharist or the miraculous transporting of the lost king, in the ecclesiastical history of Bar 
Hebraeus (d. 1286), and more briefly in his general chronicle; cf. Czegledy, "Monographs," 
pp 49-50, 62-63, and Hunter, "Conversion of the Kerait." For the "prologue" to this ritual 
assimilation, see above, n. 74. 
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I believe, by stressing that the early Russian Christian writers knew quite 
well the meanings of the "pagan" symbols and practices alluded to in 
the narratives, but falls short by insisting that this demonstrates how 
Christianity "was accepted in Russia in a kind of pagan wrapping," thus 
imputing a less-than-subtle historicity to the narrative tradition. 142 

More reasonable, I suggest, is to acknowledge that we cannot know 
from the available record whether those who introduced Christianity or 
Islam or Judaism among a "pagan" people stressed the new faith's similari
ties with the people's cherished traditions, or instead emphasized the new 
faith's exclusiveness and the need for a decisive choice; a case can be made 
for either alternative both on principle and on narrative evidence (and 
as extreme alternatives neither is likely true). What we can come closer to 
properly evaluating, however, is the narrative development, since in many 
cases we have two or more "generations" of the narrative tradition. 

In the case of the Russian idols' treatment, it is naturally important to 
acknowledge that the narrative not only appealed to Christian, biblical 
models, but evoked aspects of the indigenous "pagan" tradition as well; a 
similar conclusion is also at the heart of our discussion of btemish I:Iajji's 
narrative. But such an evocation of "pagan" symbols and practices may 
be either hostile or sympathetic, and these alternatives must first be evalu
ated on the basis of the narrative developments, 'where possible, that 
express these attitudes. To infer, from the evocation of "pagan" symbols 
and practices in the extant accounts, that those pagan elements were actu
ally incorporated into the "missionary" activities of those who brought the 
new faith seems excessively "historicist" and essentially misleading. 
Rather, we should consider first the likelihood that the framers of the nar
rative traditions that eventually made their way into the extant accounts 
were both committed upholders of the new faith and either "natives" or 
"immigrants" reasonably familiar with the features of the "pagan" tradition 
that the new faith displaced (assimilatively, of course), or at least with the 
memory of those pagan features as preserved differentially among various 
segments of the community still in the process of Christianizing or 
Islamizing. Our task is then to trace the attitudes toward the pagan ways 
evinced by the various framers of the narrative traditions as they evolved. 

142. These approaches are discussed in Froianov et aI., "The Introduction of Christianity in 
Russia," esp. pp. 19-21. The authors are intent upon deriving a historical melding of Christian 
and pagan features from the available narrative; such in fact may well have been the case, but 
the question of the use of these features' "melding" as a narrative device-and of the possible 
motivations for employing this device-is hardly addressed in the article. 
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Here again it is not always clear, as we have already discussed, that the 
accounts will insist upon greater "breaks with the past" as distance from 
the time of conversion increases. Rather, we can more clearly see in the 
case of the Baba Ttikles tradition an opposite development, with greater 
hostility toward the old ways reflected in chronologically earlier accounts, 
and more extensive incorporation of pre-Islamic religious elements in 
the later versions; at the same time, the earlier version does repeatedly 
evoke elements of the "pagan" tradition, but with hostility and opposition. 
The same development may be supposed in the case of Khazar Judaism, 
although we lack the hypothetical earlier, explicitly hostile evocations of 
indigenous Khazar tradition; likewise, with the "Huns" of the North Cau
casus, we find clear signs of the hostile or oppositional evocation of pre
Christian rites and beliefs, but they are found alongside assertions of the 
assimilation of native rites with Christian ones, and the probable com
posite nature of the chronicle robs us of any external chronological basis 
for positing a sequence of development. 

Perhaps the most reasonable solution would be to suggest not a 
chronological evolution of the narrative treatments of the "old" religion, 
but to ascribe hostile evocations of native tradition to parties more con
cerned with orthodoxy, and more assimilative evocations to "popular" cir
cles. This approach fails, however, in the case of Khazar Judaism, where 
it would seem to be rabbinic circles that assimilated the Turkic cave rite 
into a Jewish practice, and Khazar Jewry itself into refugees from other 
Jewish centers. In the final analysis our data is too sketchy to allow us to 
go further even with the considerable comparative material available; 
what we can insist upon, in any case, is that the narratives be approached 
first from the standpoint of their development as narratives, before con
clusions are drawn about the "historical facts" they illustrate. 

It is important to note that in each example, Jewish, Christian, and Is
lamic, we find not only the vehicle of a sacred person (Baba Ttikles, Mar 
Sergius or Bishop Israyel, a group of Jews as a sacred community) involved 
in the conversion, but an actual ritual intrusion, as a sacred rite repre
sentative of the new religion is "inserted" into the ritual center of the 
indigenous tradition: the circumcision occurs in the cave, the cross is 
carved from a sacred tree, the Eucharist is performed, in the setting of a 
libation ceremony, with mare's milk, and Baba Tukles recites his dhikr 
within the fire in the qoruq. 

But here we must reemphasize, because of the "historicist" inclina-
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tions of most specialists concerned with these accounts, that neither 
the extant narratives nor whatever form we may speculate that their ante
cedents must have taken should be approached as sources of a "real" 
intrusion of a figure or ritual representative of the new religion into a 
ritual center of the indigenous tradition, in a narrow historical sense. It 
is, finally, unproductive to ask whether the narratives should be regarded 
as "accurate" accounts of events leading up to a dramatic "conversion"; 
on the one hand, we usually have no independent sources conclusively 
confirming or refuting the available conversion narratives, precisely 
because such narratives are the product of religious language with a 
religious purpose, not the product of chroniclers or archivists (even if 
chroniclers may incorporate conversion narratives, or their sanitized, 
"historicized" core, into their accounts). It would therefore be imprudent 
to insist on even the fact of a dramatic conversion, let alone the specific 
cirumstances recounted in conversion narratives. 

On the other hand, "conversion" as a paradigm itself suggests the 
drama and suddenness of a turning point, and as such should not be dis
counted, since, indeed, individuals undergo the experience of conver
sion; more important, undergoing such an experience, with a definable 
pivotal point, is expected-in life and in biography-of members of cer
tain religious communities who were not raised in a tradition (and even 
of those who were raised in a tradition in sectarian settings). It is thus 
pointless to protest that such drama is unlikely or overdone, because the 
fact of conversion (if not the specific circumstances cited in the narra
tives) is no more unlikely than other human experience ascribed to the 
rulers who take center stage in conversion narratives. 

We may naturally cringe, though perhaps less vehemently or smugly 
than our positivist predecessors of a century ago, at the "fantastic" and 
miraculous elements in conversion stories, but I would argue that we go 
further astray if we attempt to extract a "historical" core from these 
accounts, by "de-mythologizing" them, than if we accept them wholesale 
as they stand. My point is not that we should regard the particulars of any 
conversion narrative as "historical" fact, but rather that we should accept 
the accounts for what they are-and that we should accept, in the 
process, that the traditional "popular" understanding of these accounts 
might have been much more multivalent and much less simplistic than 
the assumptions of many specialists would imply; even the "unsophisti
cated" audiences for whom these tales were rehearsed were no doubt 
more sensitive to the richness of religious language than many scholars of 
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positivist bent. In any case, our effort should not be aimed at redupli
cating the errors of Muslim or Christian or Jewish scholars and historians 
who rationalized and historicized the traditions they collected and in the 
process distorted the original integrity of the accounts, weeding out the 
impossible and fantastic. Rather, we should focus on understanding why 
these traditions, as imperfectly as they have been preserved, were con
structed and transmitted as they were: we will be led into absurdities if we 
hunt for a "historical" core, but this does not mean we should not search 
for the "narrative" core. We should not ask, "What happened?" but "What 
did they say happened, and what did it mean to them?" 

What these conversion narratives tell us is not "how it happened," 
but "what was accomplished," and the conventions of religious language 
require expressing the effects of what "happened" -which historians may 
choose to understand as a gradual process-in dramatic terms signaling 
the overcoming of native practices and their displacement by the new 
faith's ordinances, a displacement that from the religious perspective 
marked the pivotal event without which any subsequent "gradual pro
cess" would not have occurred. Telling the story of that gradual process 
is not the job of religious language or religious narrative. 

Because of the paucity of early indigenous written accounts in general 
clearly provening from among Inner Asian peoples, we are of course on 
somewhat shaky ground in assuming that the accounts taken as examples 
here reflect narratives constructed among and/or on behalf of the particu
lar Inner Asian peoples who adopted the new faith in question (or their 
rulers, which is usually as far as we can go-cuius regio, eius religio). In 
part it is the element of displacement itself that supports this contention, 
since evoking ritual associations of the "old" religion would seem to 
make sense only for an audience familiar with those former ways; beyond 
this, however, we often have no direct evidence on the provenance of the 
stories, aside from the assumption that some kind of oral narrative must 
have been the ultimate source of each account. Nonetheless, it is alto
gether likely, I would argue, that the brief accounts of these three instances 
of conversion in Inner Asia reflect tales originally generated and transmit
ted among the people converted, or at least among those who claimed 
credit for the conversion and who must have known the given com
munity's traditions and ways firsthand and in some depth; in view of 
examples from later Inner Asian peoples-especially the Islamized com
munities we are focusing on-for whom the frequent narrative "rehearsal" 
of their (ancestors') conversion was an important element in oral litera-
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ture and in assertions of communal solidarity, it is not unreasonable to 
assume that recitations of conversion narratives formed an important part 
of ("nativized") religious and social ritual in earlier contexts as well. Hl 

Yet another theme evoked structurally in the narratives of "intrusion and 
displacement" likewise reflects an understanding of "conversion" clearly 
drawn from the "foreign" traditions that entered Inner Asia; it involves a 
two-stage interaction with the "new" religion and suggests an initial con
version, a falling away, and a decisive commitment to the new faith. This 
theme is common to several Inner Asian conversion narratives, whether 
the details of the initial conversion are narrated or not. The Turkic ac
count of the Uyghur ruler Bogii Khan's conversion to Manichaeanism 
noted in Chapter 3 presupposes an earlier, preliminary acceptance of the 
new faith, a conversion that was not solid enough to prevent the grievous 
lapse alluded to in the account, but that was serious enough to leave the 
ruler open to the exhortations and threats of the Manichaean clergy; their 
counsel finally led to the khan's repentance and decisive conversion. 
This sequence appears in the Armenian account of the "Hun" conversion 
of 682 as well, where we find in fact several events, possibly reflecting 
two or more traditions about the conversion, but no doubt mirroring in 
their compilation a sequence expected in conversion. 

Likewise, the "epic" Hebrew accounts of the Khazar adoption of Juda
ism suggest a conversion in at least two stages. One recounts an initial 
conversion prompted by an angelic apparition to a Khazar king, where
upon his people adopt the religion, he leads them in victorious military 
campaigns, and he produces various elements of the new faith's ritual 
apparatus; next comes the account of religious disputation, ending in the 

143. Such a celebratory "recounting" of a conversion may be implied in the famous "BagO 
Khan" text inspired by the Uyghur qaghan's adoption of Manichaeanism in 762-763. Following 
the definitive repentance of the ruler under the guidance of his Manichaean preceptors, the 
account says, his people rejoiced and enjoyed games and entertainments in a festive celebration 
that lasted until dawn, and the activities in this celebration seem to have included the retelling 
of the events of the "conversion," if the phrase bir ikintikii sawlasi'p istriisiiP ogriinciiliinti ("they 
rejoiced, speaking and recounting to one another") may be understood as implying that what 
they related among themselves was an account of the preceding solemnities; such, at least, was 
the understanding of the text's editors and translators ("erzahlten sie sich wieder und wieder 
[das Vorgefallene] und freuten sich") (cf. W. Bang and A. von Gabain, "TOrkische Turfan
Texte. II. Manichaica," repr. in Sprachwissenschaftliche Ergebnisse der deutschen Turfan
Forschung, Bd. 2 [Leipzig: Zentralantiquariat der Deutschen Demokratischen Republik, 1972], 
pp 31-50 [pp. 411-430 according to the original pagination]; for the passage in question [lines 
55-56], pp. 36 [416] (text), 37 [417] (tr.)). 
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adoption of Judaism, which is followed by a description of what Pritsak 
refers to as the "rabbinical reform" of Khazar Judaism several generations 
later. l44 The other account speaks of Jewish refugees fleeing to the 
Khazars and intermarrying with them, becoming "one people"; this 
implication of an initial Jewish presence is followed by an account 
wherein a Jew rises to military prominence among the Khazars and is 
made "chief officer" over the Khazar army, evidently straying from his 
faith in the process until won back through the example and appeals of 
his wife and father-in-law. At this point the narrative turns to yet another 
threat to the religion, in the form of Byzantine and Arab indignation over 
the adoption of Judaism; this provides the basis for recounting the re
ligious disputation, which is resolved dramatically by the discovery of the 
sacred books in the cave, as noted above, and the decisive repentance of 
"Israel with the people of Khazaria."145 In its original form this multiple 
sequence of the establishment of and threat to the religion may indicate 
two or more original narratives, one of which was already marked by the 
"nativization" of Judaism through the device of Jewish refugees, as noted 
earlier; in any case, whether indicative of multiple narratives or a single 
complex one, the extant account becomes subsumed into a narrative 
structure of Judaism's prior endorsement among the Khazars (by the ac
ceptance of Jewish refugees and by their descendant's success) followed 
by a threat against, and decisive affirmation of, the new religion. 

What is at work here is a standard religious and hagiographical nar
rative structure rooted in paradigms of "conversion" itself, involving a 
sequence of summons, consent, test, and decisive affirmation. In ()tem
ish HajjI's narrative as a whole this structure is only implicit, since all we 
see in the account is the test and affirmation; at the end of his account, 
however, when, alluding to the earlier narrative of Berke's conversion, he 
notes that the "Ozbek people" had previously converted but had fallen 
away, we may understand that despite the intervening accounts of khans 
between Berke and Ozbek, the sequence of initial adoption of the new 
faith, lapse, and decisive conversion is present here as well. 

A final and vital point may be noted here in connection with the other 
conversion narratives discussed for comparative purposes. In each case, 
the narratives considered above, though preserved only in nonindigenous 
accollnts, most likely reflect narratives created and circulated by com-

144. Pritsak, "The Khazar Kingdom's Conversion," pp. 272-275. 
145. Pritsak, "The Khazar Kingdom's Conversion," pp. 275-276. 
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munities or factions within the societies in question that were actively pro
moting the new religion in those societies. In other words, we should no 
doubt imagine, for example, the account of the Bishop Israyel's con
version activities as a reflection, in an external literary source, of narratives 
(no doubt several were known to the compiler, as discussed above) created 
by a "Christianizing" community, within the larger society of the North 
Caucasian Huns, that was eager to foster the religion it had adopted as 
suitable for that larger society. The same pattern might be expected in 
the other cases as well; in particular, that pattern is most likely evident 
in the narrative of Ozbek Khan's conversion reflected in Otemish l:IajjI's 
account, in which we should no doubt find traces of narrative elements 
devised, at a time when the Islamization of the Golden Horde was not 
well advanced, by groups that sought to strengthen Islam and, in effect, 
"sell" it to the larger society of which they were a part. 

There is one crucial difference, however, between the account of 
Islamization reflected in btemish l:IajjI's work and the earlier accounts 
of conversion to Christianity or Judaism. In view of the similar purposes 
of all these narratives, and their likely similar origins among small de
voted subgroups aiming at the strengthening of their religious "platform," 
we might reasonably regard them all equally not as popular creations evi
dencing a strong popular assimilation of the new faith with the old tra
ditions, but as essentially "ideological" products of small "assimilationist" 
parties within their societies. Indeed, they may have been so; but in the 
case of the Islamization narrative, the story, and the religion it supported, 
found wide popular acceptance. 

In the case of the other three conversion narratives, we know little of 
the actual historical impact of the religions whose place in a particular 
community the respective narratives, according to this view, were 
designed to reinforce. If the Nestorian conversion story was indeed 
focused on Kereyt society, and not merely attached to them when Kereyt 
Christianity became more widely known in the thirteenth century, and if 
we assume the dating of the conversion to 1007 to be accurate, then we . 
could assume an approximately three-century period, at most, in which a 
Christianizing party might have "sold" its platform with the aid of the 
narrative discussed above. In any case we cannot trace a lasting survival 
of Kereyt Christianity for more than two centuries, nor do we have evi
dence of how widely a Christianizing "policy" was accepted. Similarly, in 
the case of the Khazars, we can trace the echoes of the conversion legend 
for approximately two centuries of Khazar history, although the story 
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itself had greater longevity outside the community directly concerned by 
it; the extent and legacy of Khazar Judaism remains a hotly debated issue, 
but we are certainly justified in assuming that the narrative of the Khazar 
conversion did not "speak to" an active Jewish community that adopted 
that conversion story as the defining moment in its history for more than 
four centuries at the very most. As for the North Caucasian Huns, the 
legacy of the conversion recounted in the Armenian narrative, and of the 
indigenous resonance of the original narrative elements, was evidently 
quite short-lived, and its conscious traces had certainly vanished within a 
century or two at most after the events reflected in the narrative; the 
"Christianizing" community among them must have remained small and 
ineffective. 

In the case of the conversion reflected, supported, and rehearsed in the 
narrative elements btemish HajjI recorded, however, we are dealing with 
a much more persistent legacy. Not only do we have at least a six-century 
history of Islam among the peoples formed out of the Golden Horde; and 
not only do we also have nearly the same longevity for the specific story 
recounting the original conversion; but in addition we have a five- or six
cen tury period in which the central character in the Islamization narra
tive captured the imagination of peoples and communities throughout 
western Inner Asia. He retained his links with Islamization and thus re
inforced, in quite specific fashion, the "message" conveyed by the earliest 
stories told about him. At the same time he was important and "sacred" 
enough to be suitable for a remarkable degree of elaboration and a wide 
range of religious and social and political uses. 

The original narrative surrounding Baba Tukles may thus be better 
understood with the aid of its parallels in themes and structures with 
other conversion narratives. In the end, however, it was more successful 
by far than any of those considered here, and its success may be measured 
above all by the longevity of its central character-a longevity not only as 
a fossilized name in an old story, but as a dynamic and living presence in 
the political and religious life of much of Islamic Inner Asia. It is this 
dynamic presence that will be the focus of the remainder of this book. 

It may be useful here, before turning our attention to Baba Tukles and 
his extraordinary development in Islamic Inner Asia, to summarize the 
thematic and structural elements of btemish HajjI's narrative that we 
must assume conveyed sufficient religious resonance in the Jochid ulLis 
to surround the figure of Baba Tukles with his intense sacred aura. To 
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begin with, he is cast among the Muslim saints commissioned to convert 
Ozbek Khan to Islam, to which end he goes to the khan's court, magi
cally undoes the sorcerers' "miracle" in conducting the ceremony, and is 
brought into the inviolable sanctuary of the Chingisid tradition. He and 
his fellows debate with the infidels, and in the narrative of the test we 
see Baba Tiikles marked by signs and actions that are symbolically sug
gestive of a number of religiously charged roles from both Inner Asian 
and Islamic perspectives: (I) he dons armor, displays his ecstatic fervor 
(through the symbols of hair and sweat), and submits to an ordeal like a 
communal shaman, while at the same time he enters the fire like IbrahIm 
after asking for the fatibah from his fellow Muslims, and sweats in re
ligious exertion like a genuine mujahid; (2) his voice is heard from within 
the pit, just as voices are heard from within the enclosures of communal 
ancestors, while at the same time what he utters is the divine remem
brance in true Sufi fashion; (3) a sheep is "sacrificed" at the pit he enters, 
in an echo of a Mongol ancestral ritual, while at the same time a sheep's 
flesh is consumed by the fire but he is spared, evoking the Islamic theme 
of substitution; (4) he enters the pit and emerges from it, evoking a pat
tern familiar from both individual heroiclshamanic narratives and legends 
of communal origin in which the pit is at once the underworld, a protec
tive enclosure, and ancestral cave, while at the same time he is "tried" as 
a Muslim by being shut up inside a pit, at once symbolic of a general 
theme of burial and rebirth, and evocative of the specific narrative tradi
tion of a Muslim buried in the Mongol qoruq but miraculously delivered; 
and (5) he does all this within the context of a ritual intrusion into 
"pagan" Mongol religious rites, as signaled by the setting of the qoruq and 
by the Muslim saints' disruption of the drinking rite. 

As noted at the outset, the importance of these motifs in the "original" 
narrative must be inferred in most cases from (1) echoes of the motifs 
themselves in narratives of comparable date or comparable aim or com
parable style, (2) parallels in structure, and less often in motifs, from 
comparable conversion narratives, (3) evidence on the importance of the 
motifs in Inner Asian religious tradition of the Mongol era, and (4) the 
fact of the enormous religious resonance of the figure of Baba Tiikles. 
The motifs are, furthermore, evident in our extant narrative only in frag
mentary andlor conflated form. More important, only a few of them 
appear to have survived intact into later versions of the tales of Baba 
Tiikles; specifically, only his entry into the fire, his hairiness, and his link 
with honey as in the drinking rite, are evidenced in twentieth-century 
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echoes of his saintly reputation, outside the general association of his 
name with Islamization and "nation-forming." We must thus leave our 
often conjectural interpretation of how the themes and structures that 
surrounded Baba Tiikles in the earliest extant version of his story con
veyed religious meaning in the formative period of his legendary persona, 
and turn to the most productive and long-lived element of the early 
conversion narrative: the figure of Baba Tiikles himself. 





5 

Baba Tiikles In History and Genealogy 

It may be somewhat misleading to consider the treatment of Baba Tiikles 
in "historical" (or more properly "historicizing") works and genealogical 
traditions, before examining his treatment in oral epic tales. The order 
here is adopted primarily for convenience, and should not be construed 
as intended to posit either a chronological evolution, with sober "histori
cal" accounts emerging first and forming the basis for later elaboration, 
corruption, or "fantasization," or an intellectual devolution (with an 
assumption that the epic tales and mythic elaboration of Baba Tiikles' 
character are somehow more "primitive" or unsophisticated than the 
accounts in "historical" sources). On the contrary, it seems quite likely 
that oral tales of a kind closer to those extant in epic accounts involving 
Baba Tlikles must have been created quite soon after the time of Edigii's 
career, and these oral traditions were in turn, no doubt, the "sources" the 
"historians" incorporated or adapted for their accounts. 

The assumption that the epic accounts to be considered later amount 
to a "distortion" of history underlies much of the scholarship on the epic 
cycle surrounding Edigii, and seems to reflect a more general assump
tion, perhaps dear to historians, that individuals and communities tend to 
organize and articulate their experience first and foremost as "history," or 
at least in ways amenable to historical analysis. We will adopt a different 
assumption, namely, that people more often cast and recast their experi
ence in W8YS reflective of their fundamental values, and thereby more 
suitable to other types of inquiry. 

It is, mther, precisely the arrested narrative development of the accounts 
I am referring to as "historical," as well as their earlier reduction to writ
ten form-8 form less resonant for the societies we are dealing with-that 
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argues for their consideration first, for they tell us the least (though they 
do tell us something) about how the story of Baba Tiikles and the conver
sion of Ozbek Khan "spoke to" communities that identified with Edigii 
and Baba Tiikles_ They are less revealing, for they rarely venture beyond 
the historian's all-too typical approach to myth: glean genealogy from it, 
explain away the more "fantastic elements," and set it in real time_ And it 
is clearly the case here that, especially in view of the religiously charged 
theme of the tale of Baba Tiikles, the myth emerged soon after the 
"event," and that the myth lived on outside the constraints the historians 
sought to impose upon it. 

To be sure, some of the "historical" sources offer important new develop
ments with the tale of Baba Tiikles, especially the work of <Abd al-Ghaffar 
Q-ir"imI; there we find "historicizing" approaches to the myth of Baba 
Tiikles that closely parallel the Central Asian developments of the myth of 
Sayyid Ata, with Baba Tiikles highlighted as a bearer of Islam who "cre
ates" peoples_ Similarly, a newly discovered text discussed below provides a 
synthetic reconciliation of various traditions on Baba Tiikles' Sufi status. 
But on the whole, as in the case of the Tatar historical tradition, the chief 
contribution of the historical and genealogical sources is to fix the early 
form of the genealogy of Baba Tiikles. In short, the historians lacked (or 
surpressed) the specifically mythic imagination and creativity and sought 
to do what historians customarily do, seeking a rational interpretation of 
legends and myths that were developed not to provide people with a "his
tory" in the contemporary sense, but to assist them in imagining them
selves and their origins. We will thus deal first with these treatments of 
Baba Tiikles-which make him a mystical interlocutor with Ozbek Khan, 
the founder of the Uzbek people (and by a peculiar omission, of the non
Muslim Qalm"iqs), and an ancestor to Noghay mfTzas, Bukharan shaykhs, 
and Russian princes. 

These accounts will be dealt with here not in the chronological order 
of their appearance in written form, but in a sequence based on their 
increasing "distance" from the account of Otemish HajjI. Before we can 
examine these narrative reflections of Baba Tiikles, however, we must 
explore first some problems connected with the name of this saintly hero 
and what it may tell us of his numinous persona, and then consider the 
historical setting in which the historical and genealogical traditions to be 
discussed here emerged. 



Baba Tiikles in History and Genealogy 323 

The Hero of the Conversion Narrative: Baba Tukles 

To begin with, nothing is problematical about the saint's designation as 
"Baba." This is a common Turkic honorific applied to Sufi saints and other 
holy personages, meaning "grandfather" or "old man" and equivalent to ata 
(father) and dede (grandfather), the former more standard in Central Asia, 
the latter in Anatolia; indeed, baba often alternates with these equivalent 
terms in connection with the same figures, and in the case of Baba Tiikles 
we find occasional reference to him as "Tiikles Ata," in epic and folkloric 
contexts. In this regard it is worth noting that the Turkic appellation "Ata" 
as applied to Muslim saints is explicitly likened to pre-Muslim Mongol 
practice by Abu 'I-GhazI. In his Shajarah-i Turk, he twice explains the 
Mongol title ecige (father) applied to Chingis Khan's protector Monglik by 
noting that the Turks call "saintly persons" (~azrz kiSiler) "Ata," citing the 
examples of HakIm Ata and Sayyid Ata; Monglik, he says in the first pas
sage, likewise earned the honorific ecige because he was the ~azrz kisi of the 
Mongols, or, as he says in the second passage, more clearly evocative of 
Muslim conceptions, because he "served as shaykh" (shaykhli"q qi"lur erdi) 
and "was the spiritual master of all the Mongols" (barca mogal-ni"ng prri 
erdi).1 Monglik, of course, an intimate of Chingis Khan's father, was himself 
the father of the shaman Kokochii, known as Teb Tengri, the holy man who 
according to Mongol tradition echoed in Muslim and European sources 
declared Chingis Khan (a title Kokochii bestowed) to be divinely favored, 
thereby "proclaiming" him khan; the shaman in effect initiated the 
Chingisicl principle of imperial charisma ancllegitimacy, and with his death 
following a failed challenge against the khan whom he had blessed, 
Kokochii likewise sealed that principle with autonomous religious 
authority independent of further shamanic sanction. 

The second element of Baba Tiikles' name is more problematical. 
The term "tiikliis" (indicated by a spelling t.w.k.las) eludes all attempts to 
provide a satisfying etymology; it seems to appear only as a proper name, 
and this (together with its obscure morphology) suggests that it might 
even be of non-Turkic origin. The possible origins of the name include a 
plausible, if problematical, interpretation as a Turkic word with a mean
ing that fits our saint's story, but it cannot be excluded that the form 
"tiikliis" is, in whole or in part, of some other origin and meaning. 

To begin with, the name of Baba Tiikles is explained already in 

I. Ed. Desmaisons, pp. 53, 72 (text), 55,77 (tr.). 
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btemish HajjI's account itself, as based on a physical characteristic, and 
this explanation is implicit in the forms of the saint's name (based on the 
form "wkli") preserved in the epic accounts discussed below. The expla
nation is simple: the saint's limbs were covered with thick "body hair," 
the latter phrase translating the term tiik used in the account. Here the 
name is implicitly analyzed as tiik plus a suffix +liis, and both these ele
ments require comment. The former term is somewhat problematical in 
btemish HajjI's text, appearing once clearly as tiik but in another 
instance in a form suggestive of the word Wliig; the latter term is a suf
fixed version of the older form of the word for "body hair," tii, which 
appears to have been superseded by the form tiik (at least in unsuffixed 
environments) in texts dating after the thirteenth century.2 The textual 
problem is discussed further in the notes to the full translation in 
Appendix 2, but is worth mentioning here insofar as we must clearly pre
sume the form tiik, evidently a more recent, post-thirteenth-century form, 
as underlying the suffixed form tiikliis that appears in our text, if we 
accept the explanation of the name "Tiiklas" as given by btemish HajjI. 
That is, if Baba Tiikles' name indeed alludes to his hairiness, as btemish 
HajjI tells us, and is not instead of some other origin and meaning, we 
might reasonably expect his name to have appeared in that form only 
after the thirteenth-century, a situation consistent with the "historical" 
setting of Baba Tiikles' earliest appearance. 

The "other half" of an interpretation of the type supplied by btemish 
HajjI is naturally the suffix +liis attached, presumably, to the Turkic word 
wk, and signifying "possessing," "endowed with." Unfortunately for this 
interpretation, we would expect here the standard Turkic suffix, +li / +li" 
(or older forms in +lig, +lug, etc.), used to create adjectives with the sense 
of "having" or "possessing" the thing signified by the unsuffixed noun, to 

2. The material gathered by Clauson (ED, p. 433 [s.v. "til:"] and p. 498 [s.v. "til:lilg"]) suggests 
that the simple form til, attested since the eighth century, disappears everywhere (with the possi
ble exception of Anatolia) after the thirteenth century, with tilk or tilg (forms that do not appear 
before the thirteenth century) replacing it in all texts later than the thirteenth century; only in . 
the fossilized, suffixed form tilliig, "hairy," did the earlier form survive (alongside tilklilg , tilylilg), 
but even in this case something is awry: Clauson cites one example of the adjectival form tilliig, 
from a late fourteenth-century Chinese-Uyghur glossary (see L. Ligeti, "Un vocabulaire sino
ouigour des Ming," AOH, 19 [1966], pp. 117-199,257-316 [po 271]), but cites both the adjecti
val forms tilk-tillilklilg, "hairy," and kok-tillilklilg, "grey-haired" (both from the Uyghur-script 
legend of Oghuz Qaghan, on which see below) and the nominal form tilk-tillilk (from the same 
Chinese-Uyghur glossary), which suggest that the suffixed form tillilk itself came to be used as a 
substantive. For later forms cf. Radlov, Opyt, Ill, cols. 1528-1529 (tili, tililil), 1530 (tilk), 
1533-1534 (suffixed verbal and adjectival forms, e.g. tilkliin o , tilklil, tilktil, tilksils, etc.). 
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give us, perhaps, the form tilklil; and indeed this very form, with the 
meaning "hairy," is attested both in an Arabic-Turkic vocabulary of the 
early fourteenth century,' and in the Codex Cumanicus,4 in both cases 
reflecting the Q"ipchaq Turkic language most widespread in precisely the 
place and time-the southern steppe lands of the Golden Horde in 
the first quarter of the fourteenth century-in which Baba Tiikles' 
Islamizing activity is supposed to have occurred. The appearance of 
the suffix +liis instead of +li or +lil, etc., thus suggests either (1) that 
the analysis of the name "tilkliis" as tilk, "body hair" plus +liis is incor
rect, with the entire word reflecting some entirely different origin, or with 
one or more of the elements to be interpreted differently; (2) that while the 
analysis is correct, the suffix +liis reflects a non-Turkic element added to 
the term tilk; or (3) that the suffix +liis is indeed Turkic (the unfamiliar 
form perhaps masking some common Turkic suffix through phonological 
changes) and conveys a meaning similar to that of +li, but is simply rare. 

It is of course not impossible that a Turkic suffix +liis/+las existed with 
the same essential meaning as +li, but no such suffix is evidenced down to 
the period in which Baba Tiikles' name must have appeared. 5 In view of the 
political and social environment of the Golden Horde in which Baba 
Tiikles' story took shape, we might reasonably expect to find in such a figure's 
designation a name or suffix of Mongol, Finno-Ugric, Slavic, Iranian, or even 
Caucasian origin, but there appears to be no clearly suitable candidate. 

In this regard we may recall immediately the appearance of the ending 
-liis/-las in Mongol and Inner Asian tribal names of the thirteenth and 
fourteenth centuries, as known from the Secret History6 of the Mongols 

3. Cf. A. Caferoglu, ed., Aba-Hayyiln, Kitilb al-Idrilk li-lisiln al-Atrilk (istanbul: Evkaf Matbaasl, 
1931), pp. 109 (index), 39 (text): he gives the phrase "wklu alma," i.e., "fuzzy apple," explain
ing it as the "Qi'pchaq" word for "quince" (as-safarjal). A similar formation, but from the older 
form of the word, is found in the terms Wliig and Wliig eriik applied to various fruits (plums, 
peaches, apricots) deemed "hairy;" cf. Ligeti, "Un vocabulaire sino-ouigour," p. 271. 

4. Cf. K. Gronbech, ed., Komanisches Worterbuch: Tiirkischer Wortindex zu Codex Cumanicus 
(Copenhagen: Einar Munksgaard, 1942), p. 259; cited by Clauson, ED, p. 498: the editor gives 
the form wklii on the basis of the original's tuc/u, explained as "hairy," pilossus in the original, 
and also gives Wksiiz on the basis of original's tucsus. 

5. As an independent word, the form "las" is attested in Chaghatay and modern Uzbek, mean
ing "the coarse part of silk" that is combed out, or "lint" (cf. Budagov, II, p. 185; Radlov, 1II, 
736); the initial 1- makes this term's non-Turkic origin clear, and it is found in Persian dictionar
ies as well. In view of its meaning, it would not seem unreasonable to find it combined with wk, 
but tfiklas is a quite unlikely form for their combination to take. 

6. See N. P. Shastina, "Mongol and Turkic Ethnonyms in the Secret History of the Mongols;' 
in Re~'earches in Altaic Languages, ed. Louis Ligeti (Budapest: Akademiai Kiad6, 1975, = PIAC 
XIV), pp. 231-244. 
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and from RashId ad-DIn. Here we find the tribal names spelled 
"Qiiriilas"/"Qiirlas"7 and "Bariilas"8 (the latter famous, in the form Barlas, 
as the name of Temur's tribe), while less often cited is the tribal name 
spelled variously "Tiilas," "Tii>alas," and even "Tiikalas" and "Tuklas";9 the 
latter two forms are near and exact graphic equivalents of our name 
"Tuklas," but as tempting as it might be to find such an ethnonym figur
ing in the saint's designation, the form "Togeles" yielded by the form 
with kaf appears to reflect only an orthographic imitation of the Uyghur
script spelling of "To>alas," a tribal name found also in the Secret History 
and perhaps identifiable with the ''Tolash'' of the eighth-century Turkic 
inscriptions. lo In any case, these tribal names are themselves of uncertain 
origin, and there is no Mongol suffix +las that would justify even the 
analysis of these ethnonyms as parallels to the name "tukliis"; moreover, 
even if there were a basis for suggesting that "Tuklas" was an ethnic des
ignation of uncertain origin but paralleled by the "Mongol" tribal names, 
we find no other examples of the combination of ethnic designations 
with popular religious honorifics such as "Baba." 

A suffix that may be suitable for identification with the +liis suggested 
by the "folk etymology" that 6temish HajjI gives appears in modern 
Bashkir, where among "less productive suffixes" is noted the ending -les: 
examples given are birliis, "single" (from bir, "one"); kirtliis, "toothed" or 
"jagged" (from kirt-/common Turkic kert-, "to notch"); II itliis/itliith, 
"meaty" (from it/common Turkic et, "flesh"); urliis, "elevated" (from 
urlcommon Turkic or, "height," "high ground"); yonliis, "shaggy", "hairy" 
(from yon/common Turkic yung/yunlyun, "wool"); and qartlas, "old man" 
(from qart, "old man").lz These examples highlight what is also men-

7. The name QOrlas is found frequently in RashId ad-DIn; cf. his account of Mongol and 
Turkic tribal divisions, RashId ad-DIn, Dzhamic at-tavarzkh, t. I, ch. I, ed. A. A. Romaskevich, 
L. A. Khetagurov, A. A. Ali-zade (Moscow: Nauka, GRVL, 1965), pp. 388,404,407, 495, etc., 
and the Russian translation, Sbomik Letopisei, t. I, kn. I, tr. L. A. Khetagurov, ed. A. A. Semenov 
(MoscowlLeningrad: Izd-vo AN SSSR, 1952), pp. 78,160,164-165,183, and t. I, kn. 2 (tr. O. I. 
Smirnova, Moscow, 1952), p. 10 (where Alan Qo'a is said to have been from the Qurulas tribe). 
The tribal name appearing usually as IkIras or Inkiras appears once in a single manuscript vari
ant as "IkIras" (text I p. 76; tr Ill, p. 75); the usual form is confirmed by the Secret History, but 
the manuscript variant may suggest that such a suffix was plausible for a tribal name. 

8. Text I pp. 87, 530; tr. III, pp. 78, 189: "B.rulas." 
9. Text, I, p. 82; tr., Ill, p. 77 (but MS variant is "B.rlas"); text, I, pp. 233, 236; tr. 

III, pp. 121-122: Tolas, var. TO'alas, a branch of the BurqutlBarghOt. The form "Toklils" is 
cited from Blochet's text in RashId ad-DIn, Sbornik Letopisei, t. II, tr. Iu. P. Verkhovskii 
(Moscow/Leningrad: Izd-voAN SSSR, 1960), p. 77, n. 86; cf. Boyle, Successors, p. 115. 

10. Pelliot, Notes sur [,histoire de La Horde d'Or, p. 142; cf. Boyle, Successors, p. 115, n. 82. 
II. These two are cited, with the description of the suffix's use as noted below, in Crammatilta 

sovremennogo bashkirskogo Literatumogo iazyka (Moscow: Nauka, 1981), p. 181. 
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tionecl in the description of this suffix: it forms "intensifying" adjectives 
when added to both nominal and verbal stems, a highly unusual feature 
for native Turkic suffixes, which are by rights exclusively verbal or nomi
nal, not both. Now three of these suffixed forms are clearly paralleled in 
Kazan Tatar by the forms qartlac, yonlac, and itlac,13 with the same 
meanings as their Bashkir counterparts, and the Bashkir term kirtles is 
likewise paralleled by the Kazan Tatar form kirdlac, meaning "cliff" (i.e., 
a "jagged" landform).14 An additional Tatar example with the suffix +lac, 
though not paralleled by an attested Bashkir form, is of interest: yertlac," 
derived from the common Turkic verb yi·rt-, "to rend," "to tear apart"; the 
latter term is attested in several forms with a number of meanings, i.e., 
yfrtlas, "rut," "fissure in the earth," cited as "Chaghatay"16 (as well as the 
forms yi"rtmas and yi"rtmac with the same meaning), and, further sugges
tive of an equivalence between the suffixes + lac and +las, the "Chaghatay" 
form yi·rtlas, meaning (I) "torn asunder," "broken to pieces," and (2) 
"shalneless," "impudent."17 

These forms may thus suggest a suffix +lac as a candidate for the form 
underlying the name of Baba Tiikles; indeed, such a suffix has been sug
gested as existing in pre-thirteenth-century Turkic, in which it usually 
appears in names of likely foreign origin for birds or flying creatures or in 

12. The latter four are cited as bearing this unproductive suffix in T. M. Garipov, Bashkirskoe 
ime1l1we slovoobrazovanie (Ufa; AN SSSR, Bashkirskii Filial, 1959), p. 135. The standard Bashkir
Russian dictionary lists qartlas and itlath (plus qi"rlas, "ridge"); S. F. Mirzhanova, Iuzhnyi dialekt 
bashkirskogo iazyka (Moscow; Nauka, 1979), p. 128, lists three examples from the southern 
Bashkir dialect of the use of the adjectival suffix +las (of which she assumes +nas to be an as
similated form); urias, billas, "concave," "having a waist" (from billcommon Turkic bel, "waist"), 
and wball1liis, "low place" (from wban, "low"). The suffix also appears, evidently, in the Shor 
form turtles, meaning "noise-maker," noted as a term assigned to a rifle in the "evasive" language 
of hunters, used so as not to forewarn their prey by lIsing the actual name; cf. Alekseev, Rannie 
ronny religii, p. 261. 

13. These three are cited in Tatar tele grammatikasi" (mor{ologiya ham sintaksis) (Kazan; 
Tatarstan Kitap NiishriyaIY, 1959), p. 97; cf. Radlov, Opyt, I, 1505 (itlac) , II, 202 (qartlac). Of 
relevance for the possible equivalence of the Bashkir suffix +las and the Tatar +lac is the mater
ial assembled by the Tatar linguist R. G. Akhmet'ianov from Bashkir, Tatar, and several Finno
Ugric languages native to the Volga-Ural region. He cites the Bashkir word toklas as meaning 
"wizard" or "saint," and compares it with Tatar and Finno-Ugric forms such as wklaCi, tuglatsi", 
with meanings linked to the quasi-religious function of the "matchmaker" (Obshchaia leksika 
duklwvlwi kuf'tury lIarodov Srednego Povolzh'ia [Moscow; Nauka, 1981], pp. 97-98). The mean
ing he cites for the Bashkir form, however, might itself be derived from the narrative persona of 
Baba Tukles, and here again there is nothing decisive. 

14. Budagov, II, p. 174. 
15. Tatar tele grammatikasi", p. 97. 
16. Cf. Budagov, II, p. 354; Radlov, Opyt, III, 517. 
17. Radlov, Opyt, III, 517. 
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words otherwise suggestive of flight or "wingedness."IB In view of Baba 
Tiikles' shamanic character, as well as his hairiness as clearly described 
without dependence upon the meaning of his name, it would not be sur
prising to find in his appellation an element indicative of ornithological 
features and flight, or of animal symbolism typical of shamanic spirits 
and shamans themselves. Inasmuch as tilk refers not only to human body 
hair, but to the "fur," "down," and/or "feathers" appropriate to creatures 
fraught with shamanic symbolism, we might content ourselves with 
understanding "Tiikles" to mean "furry" or "feathery," in allusion to a 
sha~anic costume or at least to a shamanic epithet. btemish HajjI's 
explanation would then stand as a more "domesticated" version of the 
pre-Islamic associations of the wild, hairy man. 

We might thus suppose that the term "tilklds" is a development from an 
earlier form *tilkldc, both indeed meaning "hair-covered" as suggested by 
btemish HajjI. The sound change (-c> -s) implied in the attested form of 
the name is indeed characteristic of Bashkir, and it would not be surprising 
to find the bringer of Islam to the Volga-Ural basin bearing a Bashkir form 
of a name; and the presence, albeit sporadic, of the suffix +las in modern 
Bashkir, equivalent to the form +lac in Tatar, may further support this 
analysis. Unfortunately, we have no basis for maintaining that the sound 
change in question appeared as early as the fourteenth century, nor indeed 
is there any clear basis for equating the modern Tatar and Bashkir suffixes 
with the Old Turkic suffix +lac - if indeed such a suffix existed at al1. 19 

The situation with the suffix is thus by no means clear; the indigenous 
analysis of tilklds == tilkli might reflect knowledge of the tale of Baba 
Tiikles and the role of tilk in it, in which case we might suppose an incor
rect popular interpretation and simplification of a name with an originally 

18. Cf. Clauson's list, ED, p. xlviii, grouping forms with +lac and +/i'c: i'qi'lac, "a swift horse" 
(p. 86, from KashgharI); inglic, a plant of the mountains resembling garlic (p. 185, from 
KashgharI); todhli'c, a bird named together with the swan, pelican, crane, and bustard (p. 456, 
from the Qutadghu Bilig); qargi'lac, "swallow" (p. 657, known, says Clauson, in this "original" 
form only from KashgharI, but common in the metathesized form qarli'gac and its derivatives; on 
the latter form as "original," however, cf. the discussion in D. Kh. Bazarova, "K etimologii neko
torykh drevnetiurkskikh nazvanii ptits," Sovetskaia tiurkologiia, 1975, No.4, pp. 11-22 [po 17]); 
soqarlac, used descriptively in describing a tall cap or hat (p. 816, from KashgharI); and sondi'la~, 
a small bird (p. 837, from KashgharI, but attested also in a fourteenth-century source and in the 
eighteenth-century Sanglakh). 

19. Although Clauson lists the forms cited in the previous note as occurrences of a suffix, it 
seems more likely that these are foreign terms adopted in whole into Turkic, and it is by no 
means certain that the element +las should be analyzed as an integral suffix. The only exception 
appears to be the form iicliic (ED, p. 26, cf. p. xli), which is attested only once and is explained 
by KashgharI as a name for an apparently trident-shaped arrow (i.e., from Turkic iic, "three"). 
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quite different meaning. In particular, the prevalence of forms such as 
tilkli or the equivalent tilkti in the epic tradition led some scholars familiar 
with the saint's epic persona to seek other explanations of his name. 

The conjecture that comes most readily to mind would interpret part 
of the name as concealing a form based on Arabic tawakkul; this was 
indeed suggested by Saadet Gagatay in her survey of the Idige epic, 
where the form tilkli suggested for her the takhallu$ of the famous author 
of the fourteenth-century Safavid hagiography, the Safwat a$-f!afa, 
"TawakkuII."20 This is rendered less likely by the earlier attestation of the 
form tiikliis rather than tiikli, not only in the sixteenth-century work of 
btemish HajjI (of which the manuscripts are later), but in seventeenth
century Central Asian, Russian, and "Tatar" sources as well; nevertheless, 
a connection with an Arabic form is not entirely unreasonable. The form 
tawakkul is not uncommon as a name, of course, and was open to "assim
ilation" with the Turkic term "Ttikel," meaning "complete" or "perfect,"21 
typically spelled the same way as Arabic tawakkul, and attested as a name 
or as an element of a name among Mongol princes in the thirteenth 
and fourteenth centuries;22 we may note, additionally, the name of 
T. w. k.l b. Mawla Sayyid Ahmad, who died in 89711491 at age twenty
three, on a gravestone from Tatarstan, where the name is said to be quite 
common on early Muslim gravestones. 23 None of these forms, however, 

20. <;agatay, "Die Adigii-Sage," p. 276, n. 4. <;agatay does not mention it, but at least one rel
atively early manuscript of the Safwat a$-$afa evidently includes a marginal note explicitly vow
elling the author's name as "TukII," as noted by E. C. Browne in his A Literary History of Persia, 
vol. 4, Modem Times (1500-1924) (Cambridge: Cambridge University Pres, 1930), p. 34, n. 3, 
citing the Ellis MS dated 1030/1620; on the hagiographical work see now Heidi Zirke, Ein 
hagiographisches Zeugnis zur persischen Geschichte aus der Mitte des 14. Jahrhunderts: Das 
achte Kapitel des Safwat a$-$afa in kritischer Bearbeitung (Berlin: Klaus Schwarz Verlag, 1987; 
Islamkundliche Untersuchungen, Bd. 120), where the author, however, receives little attention. 

21. Cf. Clauson, ED, p. 480; alternatively the name "Ttiltik," as in the Ttiltik Temtir men
tioned by Ibn BattGtah as Ozbek Khan's governor in the Crimea, comes to mind, but again we 
can make no clear connection. 

22. E.g., a great-grandson of ]ochi named by RashId ad-DIn (tT. Boyle, Successors, p. 115; cf. 
p. 312, another bearer of the same name, and p. 110, two first cousins of Ozbek Khan named 
Babuch and Ttikel-Buqa, and see also Pelliot, Notes sur l'histoire, pp. 52-53, n. 3); cf. also the 
name "Tukel Qutlugh Senggtin Bay" appearing in one of the Turkic-language (Uyghur-script) 
birch-bark fragments from the Colden Horde discovered in 1930 (cf. N. N. Poppe, 
"Zolotoordynskaia rukopis' na bereste," Sovetskoe vostokovedenie, 2 [1941], pp. 81-134 + XXIV 
PI. [po 82]); and the amir Ttikiil, governor of Kat and Khiva during Timur's early career (cf. 
NatanzI, Muntakhah, ed. Aubin, pp. 119-120, 210-211; Ni~am ad-DIn Sham!, Zafar-namah, 
ed. Felix Tauer, Histoire des conquetes de Tamerlan (Prague: Orientalni tlstav, 1937), I, p. 19. 

23. Cf. C. V. Iusupov, Vvedenie, p. 145; idem, "Tatarskie epigraficheskie pamiatniki XV v. 
(K voproSll 0 proiskhozhdenii kazanskikh tatar)," Epigra{ika Vostoka, 5 (1951), pp. 78-94 [po 84]. 
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comes close to providing a convincing explanation for either the form 
"Tukliis" or the meaning attested in btemish HajjI's account.24 

After all, despite the rarity of the suffix +lds and the uncertainty of its 
origin or essential meaning, a case can be made for the basic soundness 
of the interpretation implied by btemish HajjI: that tiiklds must have 
been understood to mean "covered with body hair," an interpretation that 
may already have masked earlier shamanic evocations. To begin with, 
the element of body hair plays a central role in the story; as a sign 
of the saint's fear and fervor, it stands on end,25 and the declaration that 
his body hair was not singed in the fire stands as the climactic moment in 
the narrative. That declaration survives even in 'Abd al-Ghaffar Q'ir'imI's 
version of the account, in which the rest of btemish HajjI's description of 
the saint's body hair-the explanation of his name and the account of his 
body hair standing up straight and protruding out throught the eyelets of 
his armor- has been omitted; its omission is perhaps a sign that both the 
morphology through which tiiklds meant "covered with body hair," and 
the shamanic nuances of the saint's hairiness, were lost on 'Abd al-Ghaffar, 
in the later linguistic environment in which he lived, and in the more 
refined and more thoroughly Islamized religious atmosphere that his ver
sion of the narrative reflects. 

Body hair, of course, had strong numinous associations. As noted, the use 
of the term tiik to refer to "down" or "feathers" as well recalls the "ornitho
logical" symbolism frequently encountered in shamanic costumes and 
performances, while "hairiness" itself links the shaman both to the sym
bolism of his tutelary and protective spirits conceived in animal form, and 
to traditions of ancestral figures who lived in the wild like animals, as 
noted earlier from the account of Ibn ad-DawadarI. More strikingly, in 
connection with Baba Tukles' body hair, it may be recalled that precisely 
the same element appears in the famous Turkic "Legend of Oghuz Qaghan" 

24. A final conjecture seems to do even more violence to the shape of the word, but the term 
tiigii Iii , spelled without WQW or alif or SIn (i.e., t.k.lah, cf. Budagov, I, p. 562), meaning a short 
tunic, might have been adapted to refer to a particular type of clothing appropriate to dervishes; 
this remains most improbable, but appellations for Sufis drawn from articles of clothing or from 
fabric are not unknown (d. the twelfth-century Tabrlzl saint Baba Faraj). The currency of the 
term in the relevant era is affirmed by its appearance (voweled "tegle") in a Mongol-Persian glos
sary from the middle of the fourteenth century; cf. N. Poppe, "Das mongolische Sprachmaterial 
einer Leidener Handschrift," Izvestiia AN SSSR, 1927, Nos. 12-14, pp. 1009-1040; Nos. 15-17, 
pp. 1251-1274; 1928, pp. 55-80 [pp. 1039, 1270]. 

25. The same image appears in an Uyghur Buddhist text from pre-Mongol times, in connec
tion with a "terrified" man: til tilbleri yoqaru turup, "the roots of his body hair stood up" (cited 
by Clauson, ED, p. 433). 
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preserved in an Uyghur-script redaction dating most probably from the lat
ter thirteenth century; in its epic style and in its content, clearly drawn 
from oral tradition, this text is often reminiscent of parts of btemish 
HajjI's work. Alongside the various animal evocations in the physical 
description of the young hero Oghuz Qaghan, an additional numinous 
feature is noted, namely that "his entire body was covered with thick hair" 
(biidiini-niing qamag)" tiik tiiliikliig erdi).26 In this regard it is worth noting 
that Baba Tiikles' body hair remained part of the tradition about his 
saintly status down to the twentieth century, as discussed in Chapter 6, 
though with a slightly different function (protecting him from the fire 
rather than proving his imperviousness to it); and outside the narrative set
tings in which his Islamizing role was emphasized, as well, Baba Tiikles 
himself was often portrayed in oral tradition as a "wild" man of the wilder
ness, even when the specific element of his body hair was not explicitly 
mentioned. 

As will be evident from the discussion of Baba Tiikles in epic tradition, 
his name was only exceptionally preserved in that presumably original form 
in the oral tales; rather, the element tiikliis appears in various forms such as 
tiikli or tdkti, in which the common Turkic suffix +li has been added to tiik 
to mean "having body hair," "covered with tiik," and this in turn suggests 
that the form "tiikliis" was immediately analyzed in oral tradition as having 
the same meaning as tiikli; despite the possibility, noted above, that this 
analysis was already affected by traditions about Baba Tiikles, it seems on 
balance more likely that his name was indeed originally intended to high
light his most distinguishing physical, and numinous, feature. 

Finally, and still in the realm of conjecture, a possible attestation 
of the name "Ttiklas" itself, from the Jochid ulus in the mid-fourteenth 
century, appears on coins struck in the Golden Horde in the year 

26. Cf the edition ofW. Bang and G. R. Rachmati, "Die Legende von Oyuz Qayan," SPAW, 
PhiL-Hist. Klasse, XXV, 1932, pp. 683-724 (text p. 686, tr. p. 687); that of A. M. Shcherbak, 
Oguz·nclme. J'"lufwbbat-nclme. Pamiatniki drevneuigurskoi i starouzbekskoi pis'mennosti (Moscow: 
Izd-vo vostochnoi literatury, 1959), pp. 23 and 67; the presentations of the text by I. V. Stebleva, 
"Poeticheskaia struktura 'Oguz-name,' " Pis'mennye Pamiatniki Vostoka, 1969, pp 289-309 
(p. 299); and the publication of Geng Shimin and Tursun Ayup, Qadi'mqi' uyghuriarni'ng 
tarikhiy das/ani' Oghuzlwma (Beijing: Millatlar Nashriyati, 1980), p. 25. On the work in general 
see Paul Pelliot. "Sur la legende d'Uyuz-khan en ecriture ouigoure," Toung Pao, 27 (1930), 
pp. 247-358 (cf pp. 261-263 on the phrase tiik Wiiikiiig), Denis Sinor, "Oguz Kagan destal1l 
lizerinde baZl mliI5hazalar," Tiirk Dili ve Edebiyatl Dergisi, 4/1-2 (1950), pp. 1-14 (tr. Ahmed 
Ate~), and Sir Gerard Clauson, "Turks and Wolves," Studia Orientaiia, 28 (1964), No.2, pp. 16-20. 
On the numinous associations of hairiness in the Turkic world, see also Robert Dankoff, "Baraq 
and Bur;)q," CAl, 15 (1971), pp. 102-117. 



332 Islamization and Native Religion 

76811366-1367. The coins themselves are decidedly anomalous; con
trary to the conventions of Islamic coinage observed in the Jochid ulus, 
they bear the name of a deceased khan, in this case Ozbek Khan's son 
JanI Bek, who is specifically referred to on the coin as "the late" (marl;um), 
although his name is followed by a standard formula invoking God's 
preservation of his rule. More curiously, on the other side of these coins 
is found an inscription that appears to read "Bulad Timur ibn Tuklas," 
with the year 768, but without any title such as "khan" or "sultan" 
ascribed to this "Bulad Timur." Now the element in his name that is of 
interest to us is evidently not clearly legible in most specimens of this 
coin; there is apparently no doubt about the reading of "Bulad Timur" or 
about the fact that the name of this figure's father appears (itself a numis
matic rarity), but the first student of these coins, the Russian numismatist 
P. S. Savel'ev, read the father's name as "Nugan," and his reading has 
made its way into historical surveys of the Golden HordeY In 1954, 
however, a coin hoard was found in Tatarstan which included seven of 
Bolad Timur's coins from 768 A.H.; these were studied by A. G. 
Mukhamadiev of what was then the Kazan branch of the Soviet Academy 
of Sciences, who concluded that the name of the father on these coins 
should be read "Tokla BI," a name Mukhamadiev sought to identify with 
the figure called "Tovlubii" in the Russian Nikonian chronicle. 28 Now 
this Tovlubii was a powerful "prince" in the era of Jan1 Bek and his son 
Berdi Bek; but Mukhamadiev's suggestion already begins to founder on 
this Tovlubii's portrayal in the Russian source as the figure responsible 
for Berdi Bek's assassination of his father and for Berdi Bek's own mur
der soon thereafter. 29 Indeed the figure called ''Tovlubii'' in the Russian 
chronicle is surely to be identified with the "Tughlu Bay" named by 
Natanz1 as among the conspirators against Jan1 Bek responsible for his 
death, and most likely for Berdi Bek's as weIpa It would seem odd for 
the son of the man responsible for Jan! Bek's death to include his 
father's name when having a coin struck that commemorated the mur
dered khan; and the form of the name in both Russian and Islamic 

27. Cf. Safargaliev, Raspad, pp. 118-119. 
28. A. C. Mukhamadiev, Bulgaro-Tatarskaia monetnaia sistema XII-XV w. (Moscow: Nauka, 

1983), pp. 93-95. 
29. Cf. PSRL X (SPb., 1885; repL Moscow, 1965), pp. 229-230; tL Zenkovsky, The Nikonian 

Chronicle, vol. 3 (1986), pp. 180-183. Mukhamadiev mentions this account without discussing 
the specific deeds of "Tovlubii." 

30. Tiz II, pp. 128-129 (tL), 211 (text); cf. Muntakhab, eel. Aubin, pp. 84-85. See also 
Safargaliev, Raspad, pp. 108-110; Fedorov-Davyelov, Obshchestvennyi slroi, pp. 146-147. 
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sources argues against its representation on the coin with a kaf.31 
Beyond this, however, and most important, Mukhamadiev himself 

provides the most convincing evidence that the graph he interprets as the 
title hI is instead to be read as the letter sIn: he notes that on one 
of the coins he studied from the hoard found in 1954, "it is distinctly visi
ble that the letter written separately at the end of the name has three 
'teeth' and can in no way be read as nun." His aim was to improve upon 
Savel'ev's reading, which assumed a final nun, but what he is clearly 
describing is a final sIn that combines with the form t.w.k.la-or t.w.k.l.- to 
give "Tiiklas" as the name of Bulad Timur's father. Mukhamadiev's eager
ness to find the powerful "Tovlubii" echoed on the coin evidently led 
him to ignore the clearly written sIn at the end of the name and interpret 
it as an element in the titulature of "Tovlubii." 

What this suggests is the currency of the name "Tiiklas" in the middle 
of the fourteenth century in the Jochid ulus; it was evidently borne by 
someone whom it would not be unreasonable to connect with Jan! Bek 
in view of the curious inclusion of the late khan's name on the coin. 
What is more interesting, as Mukhamadiev observes,32 Russian chronicles 
report under the year 6869/1361 that "Bulat Temir," "prince of the horde," 
seized Bulghar and all the cities along the Volga,13 a move suggesting his 
intent to carve out a realm for himself or for a patron as the turmoil that 
followed Berdi Bek's murder deepened; this "Bulat Temir" appears in 
Russian chronicles as late as 1367, corresponding to the time of the coins 
issued in his name, but in that same year, apparently, he was defeated in 
an engagement with Russian forces during a campaign against Nizhnii 
Novgorod and fled to the Khan <Azlz-who, however, according to 
the Russian sources, put him to death. 34 

31. The Russian form "Tovlubii" most likely masks a Turkic name that would be written in 
Arabic script with a ghayn in the place of the Russian -V-, as in the case of Natanzr's "Tughlu;" 
even if these names from the Russian and Persian sources did not refer to the same person, the 
Russi'lIl fornl with which Mukhamadiev seeks to identify "Tuklil Br" would require a back vowel, 
rather than a front vowel as would be implied by the spelling of the name with a kaf on the 
coins. In addition, it would be unlikely to find the title bek written on a coin of this era with a 
final y<1, so as to reflect the pronunciation bry (which may well have been already current, how
ever), instead of with the spelling b.k or brk most favored by orthographic convention. 

32. Mukhamadiev, pp. 94-95, cf. pp. 90-91. Cf. Safargaliev, Raspad, pp. 118-119, and A P. 
Crigor' e\', "Zolotoordynskie khany 60-70-kh godov XIV v.: khronologiia pravlenii," in Istoriografiia i 
istocizllik()veciellie istorii siran Azii i Afriki, vyp. 7 (Leningrad: Izd-vo Leningradskogo Universiteta, 
1983), pp. 9-54 [pp. 39-41 J; Crigor'ev's chronological reconstructions for this extremely obscure and 
difficult period unfortunately do not convincingly address the issues raised by Bnlad Timnr's coins. 

33. Cf. the Nikonian chronicle, PSRL, X, p. 233; tr. Zenkovsky, voL 3, p. 189. 
34. l'SIU., XI, p. 9; tr. Zenkovsky, voL 3, p. 201; PSRL, XVII, coL 85; cf. Mukhamadiev, p. 94. 
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Now our sources for this period are extremely sparse (BOlad TimOr, for 
instance, is evidently not mentioned in Muslim sources), and it is difficult 
to trace the no-doubt-shifting alliances among the players, Chingisids 
and non-Chingisids, in the struggles within the Jochid ulus during the 
1360s, but it seems clear that Bolad Timor attempted to hold on to the left 
bank of the upper Volga around Bulghar, perhaps opposing the growing 
power of the amlr Mamay, or the Chingisid opponents of Mamay, or both. 
It is also clear that during the years in which we may assume Bolad Timor 
to have been active (i.e., between his seizure of Bulghar in 1361 and his 
coinage of 768/1366-1367), reasonably consistent lines may be drawn 
between, on the one hand, Mamay and his puppet khans (chief among 
them <Abdullah), based near the Crimea, and, on the other hand, a series 
ofkhans who ruled (and minted coins) from Saray al-JadId and Gulistan,35 
among whom MurId (coins from 762-76411360-1363) and <Azlz Shaykh 
(coins from 766-767/1364-1366) were most prominent among the ene
mies of Mamay and <Abdullah. 

What remains unclear is what role Bolad TimOr may have played in 
these struggles. In the first place, it is not certain where Bolad Timor's 
coins mentioning JanI Bek were issued; Mukhamadiev cites one exemplar 
indicating Gulistan as the mint-site, but as he notes, this coin lacks the 
name of the ruler who issued it. If his coins were indeed issued there, we 
might suppose either that he was hostile to the khans such as MurId and 
<AzIz Shaykh and in 76811366-1367 succeeded in ousting the latter, or 
that he was allied with them and moved in that year to defend their inter
ests, perhaps against Mamay. The former supposition fits somewhat the 
reconstruction of Safargaliev,36 who assumes the ongoing independence of 
Bolad Timor in his territory centered on Bulghar, and his hostility toward 
the khans based in Gulistan and Saray al-JadId; it also accords with the 
Russian source that ascribes Bolad Timor's death to the khan <AzIz Shaykh 
(whose coins, incidentally, date no later than 768, when his "victim" 
Bolad TimOr also issued coins). The latter supposition, of Bolad TimOr's 
alliance with <AzIz Shaykh, fits Mukhamadiev's reconstruction, despite 
the apparent incongruity of the khan's "execution" of the "prince" as the 
Russian source suggests; in support of this reconstruction, Mukhamadiev 
notes several Russian princes' disregard of a yarhq issued by <AzIz Shaykh 

35. The location of this important town remains uncertain; it is usually placed near Saray 
al-Jadld (cf. Egorov, Istoricheskaia geografiia, p. 114), but Mukhamadiev, pp. 21-23, argues that 
it was farther north, near Bulghar. 

36. Raspad, p. 125. 
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in 1365, and suggests that Bolad Timur's failed campaign against Nizhnii 
Novgorod in 1367 was a punitive expedition on behalf ofcAziz Shaykh. 

If, on the other hand, Bolad TimOr's coins were issued elsewhere
perhaps in the region of Bulghar, which he seized in 1361-we may more 
freely imagine him either (I) as hostile to both cAzlz Shaykh and Mamay 
(in which case his coins in the name of the deceased Jani Bek may have 
been intended to assert his independence from both sides and/or to project 
a particular religio-political orientation which Jani Bek's name may have 
evoked); (2) as an ally of the khans Murid and cAziz Shaykh in their strug
gles with Mamay (with his odd coins issued in 768/1367 as a continuation 
of their challenge to the growing power of Mamay and the khans under his 
patronage); or (3) as an ally of Mamay, positioned to the north of the lat
ter's base as a counter to cAziz Shaykh, for instance (with his coins intended 
to counter the Chingisid holders of power in the old centers of the Golden 
Horde). In any case, the Russian chronicle's account of Bolad TimOr's 
death by cAzlz Shaykh's order, which would seem to support the first or 
third of these alternatives, does not necessarily rule out at least a temporary 
alliance between the two, given the complex and shifting patterns of alle
giance in this obscure period of the Golden Horde's history. 

We unfortunately have no firm basis for resolving the relationships 
among these figures. Nor, after all, do we know anything of who this 
Bulad Timor's father was; if indeed he bore the name "Tiiklas," we have 
no solie! grounds for assuming that he bears any connection with the 
Baba TLikles ascribed the conversion of Ozbek Khan. It is interesting, 
however, to see the son of a man who bore this name, with the etymo
logical problems it poses, active in the northerly region of Bulghar and in 
campaigns against Nizhnii Novgorod, further west along the Volga upriver 
from the region of Bulghar; it adds at least some small weight to the sup
position that the origin of the name "Tiiklas" might be sought outside an 
exclusively Turkic environment. 

More interesting connections are suggested by the possibility, which 
MukhaI1ladiev assumes, that Bolad Timur was in effect allied with Murid 
and cAzTz Shaykh. Little is known of these khans; the work of MuCin 
ad-Din N atanzi portrays both as Chingisids of the eastern half of the 
Jochie! ulus, the Kok Orda (which Natanzi wrongly calls the Aq Orda), 
but this source is notoriously unreliable for the Jochid ulusThe second 
of these Chingisids, however, whom Natanzi calls cAzlz Khan, is evi
dently linked with the lineage of Sayyid Ata: he is said to have repented 
(but only temporarily) from some unspecified evil habits at the hand of 
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"a descendant of the Sultan al-cArifln Sayyid Muhammad37 al-YasavI, 
known as Sayyid Ata," to whom the khan gave his daughter in marriage. 
The reference to the saint is somewhat obscure,38 but if NatanzI is 
correct in this detail we may see here the son of a man named Tiiklas 
serving a khan who also honored a descendant of Sayyid Ata. 

We will explore further the parallels between the figures of Baba 
Tiikles and Sayyid Ata in Chapter 6; for now, we may avoid going deeper 
into hypothetical conjectures and leave the questions tied to our central 
character's name unresolved, turning instead to the transformations of his 
personality and functions in historical and folkloric material. 

Edigu and the N oghay Horde 

In all of the treatments of the tale of Baba Tiikles considered here as "his
toricizing" developments, one common thread is the saint's identification 
as an ancestor of Edigii,39 the powerful amlr in the Golden Horde during 
the latter fourteenth and early fifteenth centuries who came to be regarded 
as the "founder" of the Noghay horde following the fragmentation of the 
Jochid ulus. While Edigii has enjoyed some attention in historical studies 
of the Golden Horde, the history of the Noghay horde has been seriously 
neglected, and even Edigii himself has been approached primarily from 

37. In one MS, "Mabmiid." 
3S. Cf. Muntakhab ed. Aubin, p. 91; the translation in Tiz II, p. 130, is clearly in error identi

fying the man who guided the khan and received his daughter in marriage as "Sayyid Ata," but 
the apparent identification of Sayyid Ata with the "Sultan al-carifin" [the standard designation of 
Khoja Abmad Yasavi], as well as both the title "sayyid" and the name "Mubammad" (or 
Mabmiid) point to a garbled transmission. 

39. I have used this form throughout when referring to the historical personage, arbitrarily 
using the form Idige when referring to the epic hero, despite the artificiality of distinguishing the 
two so completely. The name itself appears in the earliest sources as "Adilkil," "Ad.kil," the for
mer in the Uyghur script yarli"q of ToqtamYsh to the Lithuanian Grand Prince Jagello (dated 8 
Rajab 795, year of the hen = 20 May 1393), where ToqtamYsh identifies Edigli as the envoy sent 
to Timur by several princes and beks hostile to him (i.e., to ToqtamYsh; cf. I. Berezin, "Tark
hannye iarlyki Tokhtamysha, Timur-Kutluka i Saadet-Gireia," [Kazan: Tipografiia Universiteta, 
IS51], cf. pp. 47-49, 61-62, facsimile facing p. 12), the latter in the yarli"q of Temlir Qutlugh, 
dated 6 Shacban SOD, year of the tiger=24 April 139S; here Edigli is named as the chief bek (cf. 
Berezin, "Khanskie iarlyki, II: Tarkhannye iarlyki Tokhtamysha, Timur-KlItluga i Saadet-Gireia" 
[Kazan', IS51], pp. 3,24, and A. N. Samoilovich, "Neskol'ko popravok k iarlyku Timur
KlItlllga," Izvestiia Rossiiskoi Akademii Nauk, 1915, pp. 1109-1124 [pp. 1112-1122)). 
Sharaf ad-Din CAli Yazdi gives the form "Id.kn" (cf. Za{amoma, facs. ed. Urunbaev, ff. 208b, 
210a: zd.kil-yi ilzbak, zd.kil'-i ilzbak), the same form that appears in Ibn cArabshah's history. 
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the standpoint of his impact in Russian history; his role, and that of his 
descendants, has rarely been placed within its Inner Asian context. We can
not take up here a detailed examination of either Edigii's career or Noghay 
history, but because neither is widely familiar a few general remarks are in 
order by way of orientation; as we will see, it is precisely the Noghay con
federation led by Edigii's descendants that provides the historical setting for 
the elaboration of Baba Tiikles' genealogical and mythic persona. 

Edigii's career40 encompassed virtually all of western Inner Asia and 
spanned more than thirty years, a period divided roughly in half by the 
deaths of the figures whose ambitions he managed to exploit in the first 
phase of his political and military activity. He first appears in our sources 
as one of the chief amfrs of Toqtami"sh, khan of the Golden Horde, and 
the first half of his career was dominated by his intrigues, with other amfrs 

and rival Chingisid princes, against the khan; in these efforts he inevitably 
sought the support of Temiir, as the khan of the Jochid ulus and the mas
ter of the Chaghatayid and Ilkhanid legacy in Central Asia and Iran vied 
for power. The clash of these two figures was obviously based upon more 
than Edigii's intrigues, but he succeeded in exploiting their rivalry to 
maintain and enhance his position; and the "flight" of Edigii from 
Toqtami"sh to Temiir, celebrated in the epic tale based on Edigii's career, 
which we will consider later, was clearly based in his actual mission to 
Temiir, of which Toqtam"ish complained in a famous yarli"q. 

The culmination of the struggle between Toqtami"sh and Temiir came 
with the latter's final campaign into the Golden Horde in the spring of 
1395 and his crushing defeat of Toqtami"sh. Toqtami"sh survived to annoy 
Edigii and subsequent Chingisid khans for another ten years, during 
which Temiir's attentions turned to Iran, Syria, Anatolia, and India, leav
ing the Jochid ulus to Edigii and his rivals. From then on until his death, 
Edigii was among the most powerful figures in the ]ochid ulus, and its vir-

40. On Edigii's historical role, see Spuler, Die Goldene Horde, pp. 136-154; Grekovand 
lakubovskii, Zolotaia Orda i ee padenie, pp. 374-405; Howorth, History of the Mongols, 1111, 
pp. 225-272; Hammer-Purgstall, Geschichte der Goldenen Horde in Kiptschak, pp. 364-377; 
Vernadsky, The Mongols and Russia, pp. 277-288; Safargaliev, Raspad, pp. 225-231; 
A. P. Grigor'ev, "'Iarlyk Edigeia': analiz teksta i rekonstruktsiia soderzhaniia," Istoriografiia i 
istochnikovedenie istorii stran Azii i Afriki, vyp. II (Leningrad: Izd-vo Leningradskogo Universiteta, 
1988), pp. 55-93; and especially Bartol'd's article, "Otets Edigeia," Sochineniia, III I , pp. 792-804 
(see also his article on "Toktamysh," Sochineniia, V, pp. 564-567, from Ell). For the earliest 
primary sources to devote special attention to Edigii (beyond his ties to Temiir), cf. Natanzi, 
Muntakhab, ed. Aubin, pp. 97-101; Ibn cArabshah, tr. Sanders, pp. 75-76, 82-87, 258-259, and 
Tiz I, pp. 457-459, 467-474 (translation only); and al-CAyni, in Tiz I, pp. 499-501 (text), 
531-533 (tr.). 
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tual ruler for much of that time; he was challenged only by occasional 
Chingisid princes and their supporters, and by renewed attempts by the 
fugitive Toqtam'ish to assert his power. The most serious challenge was 
met in 1399, as Toqtam'ish and his ally, the Lithuanian prince Vitovt, were 
badly defeated at the Vorskla river by Edigii and the khan Temiir Qutlugh, 
but even then Toqtam'ish's efforts did not cease. According to Sharaf 
ad-DIn cAlI YazdI, Temiir received envoys from Toqtam'jsh in Otrar, within 
a month before the amlr's death there; Temiir, now concerned with check
ing Edigii's power, agreed to support Toqtam'ish against Edigii with 
another campaign into the Golden Horde after he returned from his 
planned expedition to "Khitay." With Temiir's death neither campaign 
took place, and Toqtam'ish himself appears to have died shortly thereafter. 

The years immediately following the death of Temiir saw the high point 
of Edigii's power. He maintained authority in the Golden Horde, and 
effectively, albeit briefly, reinforced the Jochid ulus' control in Russia with 
his siege of Moscow late in 1408; and he even seized part of Temiir's 
domains during the succession struggles among the Timurid princes, hold
ing Khorezm from late 1405 until 1412. Within five years, however, his 
fortunes faded. A Chingisid khan installed with his blessing turned against 
him, forcing him to take refuge in the power base he had established on 
the periphery of the Golden Horde, in Khorezm; and although his stay 
there appears to have allowed him to recover and reenter the struggles in 
the more westerly centers of the Jochid ulus, his power was never so secure 
as it had briefly been following the departure from the political scene of 
Temiir and Toqtam·jsh. At any rate, he himself left Khorezm, and his lieu
tenants there were forced out by troops of Shahrukh, who thereby added 
Khorezm to the parts of his father's domains in which he was able to con
solidate his power, though not before one Timurid army withdrew from 
Khorezm upon rumors of Edigii's return. 

The last years of Edigii are rather obscure. We know nothing more of 
his relations with Shahrukh,4! whose sons and commanders had to con
tend with other forces from the Dasht-i Q'ipchaq, led by Chingisids and 
tribal chiefs alike. Following his departure from Khorezm, Edigii's activ
ity seems to have been concentrated in the west, where he raided Kiev 
and sought an alliance with the Lithuanian Vitovt against the sons of 

41. According to the Timurid MuCizz a/·ansah (see Woods, "The Timurid Dynasty," p. 45), 
Shahrukh's son Muhammad IukT (80411402-848/1444) married a daughter of "IdTgu Manqut"; 
from the prince's birthdate it seems likely that this arrangement was made after Edigii's with
drawal from Khorezm. 
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Toqtam'jsh; at the same time, however, he is said to have undertaken a 
campaign to western Siberia, perhaps to the ulus of ShYban, and it 
appears that he retained the ability to maneuver with some success 
throughout the territory of the Jochid ulus until his death. It was finally 
his enmity with ToqtamYsh and his family that ended Edigii's remarkable 
career: the most reliable version of Edigii's death dates it to 82211419 and 
ascribes it to Qadir-berdi, son of his antagonist ToqtamYshY 

Edigii's life became the focus of a substantial body of popular tales, 
perhaps already in his lifetime; these are discussed further in the follow
ing chapter, but certain features of his historical career that seem to 
have heightened his "legendary" appeal are worth noting here. To begin 
with, Edigii's power seems to have involved a strong element of "popu
lar" appeal. It is of course likely that his "popular" image was carefully 
cultivated by his descendants as a strategy to appeal for political and mil
itary support from the tribal power base, and his "independence" from 
the Chingisid khans may have been greater in later reputation (devel
oped at a time when asserting such independence served new political 
needs) than in fact; but it is doubtful that Edigii's reputation and popu
lar appeal could have rested entirely on an exaggerated or distorted 
portrayal by his heirs. Rather, Edigii, as a tribal amlr or bek, may indeed 
have cultivated tribal support in ways that set him apart from the Chingisid 
political tradition and lent him genuine support among the ordinary 
tribal population. 

The latter is suggested by the report of the Egyptian historian 
al-Maqrlzl identifying Edigii as the ruler who "forbade the Tatars to sell 
their children," thus greatly reducing the number of slaves supplied to 
Egypt and Syria from the Jochid ulus;43 if the slave trade enriched the urban 
mercantile centers of the Golden Horde and thereby benefited the khans, 
this action may have been motivated by Edigii's efforts to undermine his 
Chingisid rivals economically, but it is also likely that Edigii's halting the 
export of "Tatar" slaves reflects a growing consciousness of the assimilation 
and COIllIllon identity among the nomadic population of the Jochid ulus, 
no longer easily divisible into "Mongol" conquerors and "Q'jpchaq" sub
jects. Such a consciousness would most likely reach (both affectively 
and practically) tribal commanders such as Edigii before it would reach 
the Chingisid nobility,44 and it is probably not too anachronistic to sup-

42. Tiz I, pp. 500-501 (text), 532 (tr.), from al-CAynr. 
43. Cited in Tiz I, p. 474, n. I. 
44. The halting of slave exports from the Jochid ulus is also ascribed to the khan Jani Bek in 
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pose that Edigii's attitude toward the slave trade brought him enhanced 
loyalty from the tribal population upon which military power still rested. 

Beyond such specific measures, however, the very opposition between 
the amlT Edigii and the Chingisid khans may have ensured his positive 
reception in popular memory, whatever his actual policies; and many 
more modern examples should relieve us of the need to look for evidence 
of just or humane rule on his part (rather than "mere" strength and effec
tiveness) as an explanation for his popular appeal. We may also note in 
this regard, by way of comparison, the remarkable persistence and wide
spread popularity of tales and legends about Edigii's amIrid counterpart 
in Central Asia, Temiir. What the two figures share is not a reputation for 
justice or humanity, but a status as tribal leaders who successfully chal
lenged the power of the khans (however much they may have acquiesced 
in, and exploited, the khans' symbolic prerogatives); this status may well 
have been decisive in producing the enormous body of popular legends 
about both Temiir and Edigii, that continued to dwarf any popular litera
ture devoted to Chingisid khans even as (or perhaps precisely because) 
the Chingisid dispensation was reasserted both in Sh'ibanid Central Asia 
and in the successor states to the Golden Horde. 45 

Edigii's non-Chingisid status was considerably elaborated in the epic 
narratives based upon his life, as we will see, and his descent from Baba 
Tiikles and implicit links to Islamization provide the important counter
weight to Chingisid prestige. Edigii's association with Islam, however, 
may also have been a feature of his historical career, and not merely an 
"ideological" strategy of his descendants in undermining Chingisid char
isma. Ibn 'Arabshah speaks of Edigii's devotion to the shaTlcah and inti
macy with faqlTs, noting his observance of the precepts of the Qur)an and 
the Prophetic sunnah,46 while the celebrated pilgrimage of Edigii's wife 

connection with other "Islamizing" reforms, suggesting, as with EdigO, a specifically Islamic 
component in the emerging communal identity presumed here; cf. the chronicler ash-Shuja'l (Tiz 
I, pp. 254 [text), 263 [tL], Schafer, ed., p. 214, tL, p. 249). 

45. "EdigO Biy" is mentioned, incidentally, in the work of btemish Hajji, who does not, how
ever (at least in the portion of the extant text preserved in the Tashkent manuscript), link him 
with Baba Tokies. btemish Hajji makes no mention of any tensions with Chingisid power-he 
was, after all, writing for khans- but rather reports a "saying" of Edigli, further suggesting his 
popular status as a source of aphoristic wisdom. The passage (Tashkent MS, ff. 43b-44a) reports 
that Edigli used to say, "If you seek to wish evil upon your enemy, make your appeal thus: '0 
One God, make my enemy ignorant (hiligsiz), and make him pay no heed to the speech of 
those who are knowledgeable.' If a person does not know by himself, but will heed the words of 
those who know, this is still wisdom, and nothing else." 

46. Tiz I, pp. 473-474. 
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and her retinue in 8191141647 may well have been intended as a pointed 
political statement of adherence to Islam, as much for internal as exter
nal consumption. 

From a somewhat later time we find a much clearer indication not only 
that Edigu was the focus of popular tales, but that he was specifically asso
ciated with Islamization in popular memory already within a generation 
after his death. 48 The Venetian ambassador losaphath Barbaro (d. 1494) 
was based in Tana (Azaq =Azov, at the mouth of the Don near the Crimea) 
from 1436 to 1:452, and his account of his "Voyage to Tana," written 
around 1490, includes these remarks on Islam among the "Tartars":49 

The faith of Machometo began to become customary among 
the Tartars around 110 years ago. In truth some of them were 
machometani earlier, but everyone was at liberty to adhere to 
whatever faith pleased him, so that some worshipped statues of 
wood or of rags, which they carried on their carts. 

Constraint to adhere to Machometan faith came in the time 
of Hedighi, military commander [capitano dela gente] of the Tartar 
emperor called Sidahameth Khan. 50 This Hedigi was the father 
of Naurus, of whom we shall speak now ... 

Barbaro goes on to relate the events of 1438, when Edigu's son Nawruz, 
who was likewise the "capitano" under Ulugh Muipmmad Khan, quar
reled with the khan and switched his support to Kichik Mubammad, aid-

47. Cf. Tiz I. pp. 428 (text), 442 (tL) [al-Maqrrzr], and pp. 451, 454 (Ibn Bajar al-CAsqalanr); 
both writers, from the second quarter of the fifteenth century, report of the arrival, in Shawwal 
819/November-December 1416, of "Khatun," the wife of "Amlr [dikl," ruler of the Dasht, 
accompanied by 300 retainers, to continue on the {wii from Damascus. 

48. Edigli inspired "epic" style treatments in Russian tradition as well, where he is perhaps 
even more clearly associated with Islam than is Ozbek Khan; in the tale inspired by his attack on 
Moscow in 691711408, preserved in the Rogozhskii letopis' (PSRL, XVIl [Petrograd, 1922; repr. 
Moscow, 1965], cols. 177-186), "Edegei" is a Tatar, to be sure, but more often the identification 
of the "Tatar" with Islam is sealed when he is repeatedly styled an "Ishmaelite" and "Hagarene." 

49. Travels to Talla alld Persia by Barbaro alld COlltarilli (London: Hakluyt Society, Series I, 
No. 49, 1873), pp. 8-9; unfortunately the English version published here is "the quaint old 
translation" bv William Thomas, done in the sixteenth century for Edward VI. Cf. the Italian 
text and Russian translation published by E. Ch. Skrzhinskaia, Barbaro i KOlltarilli 0 Rossii: K 
istorii italo-russkikh sviazei v XV v. (Leningrad: Nauka, 1971), pp. 117 (text), 140 (tr.), § 13. 

50. This apparently refers to Sayyid Ahmad Khan (r. 1433-1465), a clear anachronism; 
Skrzhinskaia suggests that Shadr Bek Khan would be appropriate as the khan whom Edigii 
"served" as "commander," but several other khans would be appropriate as well, and it appears 
more likely that Barbaro's memory simply telescoped matters, linking two prominent figures. 
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ing the latter in his seizure of power; in this passage he once again 
identifies Nawnlz as a son of Edigu, "under whom Tartaria was con
strained into the Machometan faith."51 

It seems likely that Barbaro's reference to the strengthening of Islam 
"110 years ago" should be understood relative to the time when he wrote,52 
and thus may refer generally to the latter fourteenth century. In any case, 
the avowedly vague chronology is certainly less important than Barbaro's 
insistence upon Edigu's association with the firm Islamization of the 
Jochid ulus, a theme that can hardly reflect anything other than Barbaro's 
familiarity with oral accounts, already circulating perhaps as early as the 
1430s, that linked Edigu's career, and his era, with the establishment of 
Islam in the Golden Horde. 53 

Barbaro's account may thus attest to the quite early ascription to Edigu 
of the "prestige" appropriate to an Islamizer; this in turn may be an indi
cation of a remarkably early date for the linking of Edigu with the 
Islamizing figure of Baba Tukles. It is all the more interesting, then, 
to find even sporadic evidence that the Islamizing role ascribed both to 
Edigu -either through his genealogical ties with Baba Tukles or inde
pendently-and to Ozbek Khan-again, whether through the agency of 
Baba Tukles or otherwise-may have been so strong and of such impor
tance that in popular historical memory, the roles of Edigu and Ozbek 
were conflated. We find reference, for instance, to Noghay legends noted 
in the second half of the nineteenth century, which maintained that the 
ancestor of the Noghays was Ozbek, and that it was under Jan! Bek that 
the Noghays moved to their lands along the Volga. 54 Here the roles cus-

51. Hakluyt ed., p. 9; Skrzhinskaia, Russian tr. p. 141, Italian text p. 117, § 14. 
52. Skrzhinskaia (p. 167, n. 36), eager to link the 110 years to the Islamization of the Golden 

Horde under Ozbek Khan, suggests that this period should be figured not from the time when 
he wrote, but from the time about which he wrote, i.e. the 1430s; Barbaro, however, seems to 
have had no intention of linking the region's Islamization to Ozbek Khan or his times, and it 
seems unnecessary to invoke the historical Islamization of the Golden Horde in interpreting 
information clearly received by Barbaro from oral informants. In any case, Barbaro would hardly 
have sought to imply that Edigii, whose son he met personally, was responsible for strengthen~ 
ing Islam 110 years before the 14 30s. 

53. It cannot be discounted that Barbaro's report may indeed reflect the conscious assertion of 
Edigii's key role in Islamization by his son Nawruz; Barbaro met both Nawruz and the khan 
Kichik Muhammad, in "an old mosque" outside the city, when he delivered the gifts dispatched 
for them by the Venetian consul as their army neared Tana (cf. Hakluyt ed., p. 10; Skrzhinskaia, 
Russian tr., p. 142, Italian text, p. 118, § 17). 

54. Cited in Peretiatkovich, Povolzh'e v XV i XVI vekakh, p. 134, note; no doubt the same leg
end is echoed, but with explicit mention only of the move under Jani Bek, in the travel account 
of Xavier Hommaire de Hell, Travels in the Steppes of the Caspian Sea, the Crimea, the Caucasus, 
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tom8Tily assigned to Edigii and his sons have been transferred to Ozbek 
and his son, respectively. Similarly, Evliya Celebi relates a story in his 
account of Saray about that city's destruction by Temiir. It is not clear 
whether Evliya is inventing wholesale, exercising his penchant for the 
fan tastic, or recording a popular tale current in the seventeenth century; 
in any event, the story he gives here is a respectable reflection of the con
flict between Temiir and Toqtam"ish, except that the name of the figure 
who plays the historically recognizable role of Edigii (i.e,. his conflict 
with Toqtam"ish, his flight to Temiir, and his return with Temiir's army in 
the campaign against Toqtam'ish) is given as "Ozbek Khan," who is spe
cifically identified as having converted to Islam. 55 The conflation here 
suggests, again, the real possibility that the strong popular association of 
both these figures with Islamization-an association that may have in
volved Baba Tiikles in each case-led to their confusion in oral tradition 
still in circulation in the seventeenth century. 

A final element in Edigii's career worthy of consideration here is his 
relationship with his native tribe, the Mangh"its. 56 The Mangh"it tribal 
group emerged as such following the Mongol conquest and the "reorgani
zation" of much of the Inner Asian tribal population; its homeland was to 
the north and east of the Caspian Sea, along the lower Yay"iq (Ural) and Itil 
(Volga) rivers, and it formed the basis of the tribal confederation that 
emerged there, later to move westwards, which was known in Western 
sources (including Russian, Polish, Crimean, and Ottoman histories and 
documents) as the Noghay horde,57 but in Central Asian sources always as 
the "Mangh"it" ulus. The status of the Mangh"it tribe is obscure through 
much of the fourteenth century, but its leaders, Edigii among them, appear 
in Timurid histories on several sides of the conflicts within the Golden 
Horde. Edigli himself, indeed, first appears around 778/1376-1377, before 
his split with Toqtam"ish, as a Mangh"it amlr fleeing to Temiir from Urus 

& c. (London: Chapman and Hall, 1847), citing "traditions I collected among the Nogais them
selves."' 

55. Klliga pllteshestviia, vyp. 2 (Moscow, 1979), pp. 142-143. 
56. On this ethnonym and tribal group see Yuri Bregel, "Mangit," EI', VI, pp. 417-418, as 

well as the following article by Bregel on the Manghlt dynasty of Bukhara (pp. 418-419). 
57. The origin of the designation "Noghay" remains obscure; efforts to connect it with the 

name of the amlr Noghay prominent in the Golden Horde in the latter thirteenth century have 
remained inconclusive, although the possible significance of Noghay's conversion to Islam, as 
discussed in Chapter 2, has generally been overlooked in seeking a rationale for the application 
of his name to a particular people. In any event, no better alternative has been successfully 
argued, leaving us with the likelihood of some connection between the amlr and the ethnonym, 
but one that remains unexplained. 
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Khan, Toqtam'jsh's enemy; Edigii came to warn Temiir that Urus Khan was 
preparing to pursue Toqtam'jsh, who was then under Temiir's protection. 
Nevertheless, one of the envoys sent by Urus Khan to demand that Temilr 
hand over Toqtam"ish was likewise a Mangh"it, and both Sharaf ad-DIn 
<All YazdI and Ni:;::am ad-DIn ShamI blame the later enmity between 
Toqtam"ish and Temiir on a group of "Mangh'jt idiots," who led Toqtam'jsh 
astray from friendship with his erstwhile patron. 58 

Although Edigil's Mangh"it origins are clear,59 it is difficult to assess the 
actual dependence of Edigil upon his tribe, which seems to have been 
particularly prone to rebellion against not only Toqtam'jsh, but any 
Chingisid ruler. Certainly other Mangh'jt tribal leaders made and broke 
alliances independently of Edigii, and the latter's political and military 
activity in the Golden Horde exceeded the bounds of the Mangh"it tribal 
domains; it is likewise difficult to judge to what extent Edigii's core of 
loyal supporters was drawn from the Mangh"its once he rose to the height 
of his power. It is thus not clear whether Edigii should be regarded as the 
historical founder of the "N oghay horde" or "Mangh"it uius," nor is it 
clear precisely when such a confederation can be said to have taken 
shape. What is clear, however, is that Edigii's descendants played a para
mount role in the emergence of the Noghay horde and provided its lead
ers by the latter fifteenth century, and certainly exerted strong influence 
well before that. It was clearly Edigil's sons and grandsons who continued 
his legacy; he had, according to Ibn <Arabshah, "around 20 sons, each a 
mighty king," and several lineages stemming from Edigil eventually 
emerged as leading forces in the consolidation of the Noghay confedera
tion. Unfortunately the emergence of that confederation and the roles of 
Edigii himself and his descendants remain obscure; the decisive period 
seems to have been the middle quarters of the fifteenth century, a time 
for which our sources are extremely sparse. What also appears evident, 
however, is that the emergence of the Noghay horde, with its leadership 

58. Cf. Tiz II, pp. 107, 109 (Sham!), 148, 152 (YazdI); Tizengauzen (and/or the editors of his 
assemblage of Persian sources) claims not to know the meaning of the term that precedes "Mangh'it" 
in both sources, in the fonns "taiba" and "t.lbah," but this is clearly the Turkic telbe, "idiot." 

59. The Timurid historians confirm this, as does later tradition, but Ibn 'Arabshah, ironically, 
calls his tribe Qonghrat; cf. Tiz I, p. 457. Sanders, tr., p. 75, transcribes "Qomkomat"; the text of 
Ibn 'Arabshah's work remains unavailable in critical edition, and Tizengauzen did not publish 
the corresponding sections of the original text for this work, but one manuscript I have been 
able to consult (Cambridge University Library, MS Add. 3237 [described in E. C. Browne, A 
Handlist of the Mubammadan Manuscripts (Cambridge, 1900), No. 679, undated but probably 
fifteenth-century], f. 25b) clearly gives the form q.w.ll.k.rat. 
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drawn from the house of Edigu, was linked closely, but in ways which 
remain obscure, with the nearly simultaneous emergence of the tribal 
confederation that came to be called "Uzbek." 

The latter point deserves further comment here, because it is often 
neglected in discussions of the roles of Edigu and the Mangh"its in the 
Golden Horde; it also may explain the divergence of the two bodies of pop
ular tradition about the Islamization of the Jochid ulus, one focused on 
Baba TLikles and the other on Sayyid Ata, The Uzbek confederation took 
shape as such under the leadership of a Chingisid ruler from the lineage of 
Jochi's fifth son Shiban, Abl1'I-Khayr Khan, who had consolidated his 
power in the eastern portion of the Jochid ulus by 1430, Despite his emer
gence from the so-called ulus of Shiban, in the region of western Siberia 
centered east of the Urals in the vicinity of Tiumen and Tura" a region 
then called" 'ibir-S'ibir," however, Abl1'I-Khayr's key support in the consoli
dation of his rule appears to have come from within the Mangh'it confeder
ation, with a particularly vital role played by one of Edigu's grandsons, 
Vaqqa~ BTy, The support of the Mangh'its followed their temporary submis
sion to a rival Shibanid prince, Jumaduq, and it appears that Abu'l-Khayr 
may have been an attractive prospect to some of the Mangh'it bzys because 
of his youth and the likelihood that he might be a reasonably pliant figure 
for use in rivalries with other bzys or with Chingisid contenders,60 In any 
case, with Manghit support Abu'I-Khayr was able to assert his authority in 
the Sh'ibanid ulus, thereby setting the stage for his short-lived but powerful 
Uzbek confederation, which successfully challenged Shahrukh, meddled 
in Timurid affairs, and prepared the way for the conquest of Mawarannahr 
under AblI'I-Khayr Khan's grandson, Mubammad Sh'ibanl Khan, 

The participation of Edigu's grandson Vaqqa~ BTy in Abl1'I-Khayr 
Khan's confederation is of particular interest. He joined the new khan 
shortly before his campaign against Khorezm in 83411430, suggesting an 
interest among the Mangh'it followers of Vaqqa~ Bly in reviving the claim 
on KhorezI11 established by Edigu's rule there from 1405 to 1412, 
Although his temporary defection from Abl1'I-Khayr is recorded, Vaqqa~ 
BTy seems to have been closely linked with the khan in popular memory 
as well: he was recalled, in the Shibanid TavCirzkh-i guzldah-i nU$rat
nCimah from the early sixteenth century, as having twice been "the reason 
that the khan obtained the throne of Sayin [Khan]" (i,e" Batu),61 while 

60, Cf. B. A. Akhmedov, Gosudarstvo kochevykh uzbekov (Moscow: Nauka, CRVL, 1965), pp. 43 ff. 
61. MS British Museum, Or. 3222, f. 119a; cf. Akramov's publication, p. 266, Iudin's transla

tion in Materialy po isiorii kazakhskikh khanstv, pp. 16-17, and Berezin, Sheibaniada, p. liv. 
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he is portrayed as Abo'l-Khayr's close confidant and virtual co-ruler in 
one of the later Tatar histories, from the seventeenth century, discussed 
beloW.62 At the same time, however, Vaqqa~ Bly's support evidently did 
not entail the unanimous support of the Mangh'its, or even of the descen
dan ts of Edigu. The famous Timurid poet and official Mlr CAlI -shlr 
Nava>I, for instance, mentions the death of a certain Kubravl Sufi 
shaykh, Mawlana Busayn KhorezmT -who had been honored by Abo'l
Khayr Khan during his occupation of Khorezm - in the course of" distur
bances" in Khorezm caused by a certain "Tan SofT :'63 who is surely to be 
identified with the "Tan SOfT" who was yet another grandson of Edigu.64 

Similarly, Abu'l-Khayr's grandson Muhammad ShybanT Khan had to con
tend with the shifting loyalties of Vaqqa!l BTy's son MOsa, who at different 
times supported the Abo'l-Khayrid Sh'ibanT Khan and the rival Shybanid 
prince Berke [or "Burge"] Sultan b. Yadgar;65 other ManghH descen
dants of Edigu figure on both sides of the frequent conflicts between the 
two "Uzbek" dynasties established in Khorezm and in Mawarannahr, 
respectively, in the sixteenth century. 

Abo'l-Khayr Khan's "Uzbek" confederation thus included many, but 
not all, of the ManghH tribal groups, and at least some prominent descen
dants of Edigu; the same was true of the political and tribal alliances 
forged under Abo'l-Khayr's "Uzbek" descendants and under their 
Sh'ibanid rivals based in Khorezm, well into the sixteenth century. What is 
not certain, however, is the extent to which "ManghH" and "Uzbek" were 
practically synonymous in the fifteenth and sixteenth centuries. There are 
indications that the terms were indeed used almost interchangeably to 
refer to the same groups. Nava>T specifically blames the shaykh's "martyr
dom" referred to above on the "Uzbeks," while Edigu himself, associated 
with the "ulus-i uzbakr " already in the work of Mu'Tn ad-DIn NatanzI,66 
is specifically called "Edigu the Uzbek" both in fifteenth-century Timurid 

62. Berezin, ed., Sbomik letopisei. Tatarskii tekst, p. 157. 
63. Ma;olisun Nafois: ilmiy·tanqidiy tekst, ed. Suyima Ghanieva (Tashkent: Fan, 1961), text 

pp 9-10. 
64. Cf. Alexandre Bennigsen, Pertev Naili Boratav et aI., Le khanat de Crimee dans les Archives 

du Musee du Palais de Topkapl (Paris: Mouton Editeur/Ecole des Hautes Etudes en Sciences 
Sociales, 1978), p. 74, and Vel'iaminov-Zernov, Izsledovanie, II, p. 243. 

65. Cf. Abo'I-GhazI, ed. Desmaisons, pp. 189-190 (text), 201-202 (tr.). The nineteenth
century Khivan historian Mu'nis makes this MOsa Bly into a Qonghrat amlr and a descendant of 
the "Naghday" who was prominent at Ozbek Khan's court, as discussed in Chapter 2; as noted, 
MU'nis makes "Naghday" a devotee of Sayyid Ata (cf. Bregel, "Tribal Tradition," pp. 373-374, 
391-392, and n. 141 for further historical references to Mnsa). 

66. Cf. Tiz II, pp. 133 (tr.), 238 (text). 
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sourcesG7 and in later Central Asian sources.68 As late as the second half 
of the sixteenth century, the lands of the Noghay horde were referred to 
as "Uzbekistan" in the hagiographical work mentioned earlier, the Jaddat 
al-Cashiqzn, where the designation "Mangh"it Uzbeks" occurs often. 

Al together the close connection between the Mangh"its, the house of 
Edigii, and the "Uzbeks" (both those loyal to Abl1'I-Khayr and others 
called by that name), as well as the specific association of all three designa
tions with the region of Khorezm, suggest that the Noghay horde should 
be understood as emerging as a separate political entity, centered north 
and west of Khorezm, only after the collapse of Abl1'I-Khayr Khan's con
federation upon his death in 1468, or perhaps as early as the severe shock 
to his rule brought on by his defeat at the hands of the Mongol Oyrats 
(i.e., the "Qalmaqs" as they were known in Central Asia) in 1457. By the 
time of Muhammad Sh"ibanI Khan's efforts to revive the Uzbek confedera
tion late in the fifteenth century, the Noghay horde already appears as a 
distinct, though loose, confederation, with chieftains and tribal groups free 
to act independently in connection with the states and alliances forming 
on the fringes of the Mangh"it world. As noted, various Mangh"it tri
bal groups and descendants of Edigii appear both among the emergent 
Qazaq groups and among Sh"ibanl Khan's rivals and supporters;69 we must 
thus understand the "fragmenting" of the Noghay confederation-which 
left Mangh"it and Noghay elements among the tribal components estab
lished in Central Asia and among the Qazaqs, for instance-as an 
ongoing process virtually contemporary with its "consolidation." 

In any event, it appears that by this time the elements constituting the 
Noghay horde came to be drawn increasingly into the network of political 
relationships that were emerging in the more westerly portions of the 
Jochid ulus from the mid-fifteenth century on, as the independent khanates 
of Kazan, Astrakhan, and the Crimea emerged, their fate played out 
between the competing ambitions of the Russian tsar' and the Ottoman 
sultan; the subsequent history of the Noghay horde thus departs ever more 

67. Cf. YazdI's 'f,a(ar'Tliimah, facsimile ed. Urunbaev, ff. 208b, 2 lOa. 
68. E.g., the seventeenth-century Babr a[·asriir, MS India Office Ethe 575, ff. 33a-35b. 
69. Some of his Manghn supporters may have established themselves in the Qashqa Darya 

valley, which became the chief Manghn tribal domain in Mawarannahr, and from which the 
Manghn tribal chieftains came to dominate the khanate of Bukhara by the mid-eighteenth cen
tury, producing the ruling dynasty of Bukhara that survived in power to 1920. It is also possible, 
however, that despite the presence of Manghil forces in Shi"banI Khan's armies, the Manghns of 
Mawarannahr were later immigrants, as is most likely the case with the Manghn groups in 
Khorezll1; cf. Bregel, "Tribal Tradition," pp. 389-390. 
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sharply from the history of the "Uzbek" states established in Mawarannahr 
and Khorezm at the beginning of the sixteenth century. This, at least, is the 
picture conveyed by the available sources, which themselves split along 
similar lines, as the Central Asian historiographical tradition increasingly 
turns away from any interest in the affairs of the Volga valley, which after all 
was dominated by the Russians, and not Chingisids, after the middle of the 
sixteenth century. The same historical divergence of the "Uzbek" and 
"Noghay" states may also be reflected in the two traditions about the 
Islamization of the Jochid u/us, one tradition identifying the bearer ofIslam 
as Sayyid Ata, the other as Baba Tukles; we will return to this issue. 

The Noghay horde itself may thus be said to have coalesced under the 
leadership of Edigu's sons and grandsons, beginning in the mid-fifteenth 
century, with an especially prominent role played by the lineage of his 
son NOr ad-DIn; the figure of NOr ad-DIn came to gain popularity com
parable to that of Edigu himself in oral tradition, and his name became 
the title for the heir-apparent in the Noghay horde, whence it was adopted 
also into the titulature of the Crimean khanateJo Even NOr ad-DIn's son 
Vaqqa~, mentioned above as Abo'l-Khayr Khan's ally, occasionally 
eclipsed his father and grandfather in popular memory. In the early six
teenth century, for instance, it was Vaqqa~ ("Occass") who was regarded 
as the "founder" of the Noghay ("Nahaienses") Tatars according to the 
Latin "Treatise on the Two Sarmatias" by the Polish historian Matthias 
of Miechow (d. 1523). This account specifies that the sons of "Occass," 
who is called "servant and officer" to the khan of the principal 
"Zawolhensian" [i.e., "Trans-Volga"] Tatar horde, split from that horde 
following their father's death; this split is dated by Matthias to some sev-

70. On the post of "Nuradin" in the Crimean khanate, cf. N. N. Pimenov, tr., "Opisanie 
Chernago moria i Tatarii, sostavil dominikanets Emiddio Dortelli d'Askoli, prefekt Kaffy, Tatarii i 
proch. 1634," Zapiski Odesskago Obshchestva istorii i drevnostei, 24 (1902), pp. 89-180 [po 114]; 
Memoires du Baron de Tott sur les Turcs et les Tartares (Maestricht: J. E. Dufour & Ph. Roux, 
1785), II, pp. 110-111; and see Carl Max Kortepeter, Ottoman Imperialism during the Reformation: 
Europe and the Caucasus (New York: New York University Press, 1972), passim, with extensive 
references to appointments of nilr ad·dfn. On this rank and its origin among the Noghays, [after 
Edigti's son] whence it was adopted in the Crimean khanate, see Vel'iaminov-Zernov, Izsledovanie 
a kasimovskikh tsariakh i tsarevichakh, ch. 2 (TVOlRAO, ch. 10, SPb., 1864), pp. 416-419. Cf. 
Alexandre Bennigsen and Chantal Lemercier-Quelguejay, "La Moscovie, l'Empire Ottoman et la 
crise successorale de 1577-1588 dans Ie Khanat de Crimee: La tradition nomade contre Ie moo
ele des monarchies sedentaires," Cahiers du monele russe et sovietique, 14 (1973), pp. 453-487, esp. 
pp. 455-457 on the title nilr ad·din; on the Noghay origin of the title and its connection with the 
name of Edigu's son, not discussed in this article, see the same authors' "La Grande Horde Nogay 
et Ie probleme des communications entre I'Empire Ottoman et I'Asie Centrale en 1552-1556'
Turcica, 8/2 (1976), 1'1'.203-236 (p. 209, n. 9J. 
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enty years before he was wrItmg (1517, hence the late 1440s), and 
Matthias, noting that the horda they thus founded (which he calls "recens 
et nova" and the last to emerge from the Trans-Volga horde) had by his 
time become the largest among the Tatars, affirms that it was still ruled 
by the sons and grandsons of OccassJ' 

Matthias appears to have relied upon oral accounts, perhaps from trav
elers, merchants, or captives familiar with the region of interest to him, for 
his information on the various "Tatar" groups in his day,72 and thus is of 
interest here insofar as his account reflects (however dimly) oral tradition 
among and/or about the Noghays. It is of course difficult, in view of his dis
tance from his subject, to draw conclusions from Matthias's silence on 
Edigu, but it is not impossible that, already by the beginning of the six
teenth century, certain groups among the Noghays found it useful-for 
purposes that must remain obscure but that may have included an asser
tion of the primacy of one lineage descended from Edigii over members of 
rival lineages-to emphasize Vaqqa~ BTy and downplay Edigu;73 and it 
may be that this process is reflected in Matthias' account. To be sure, 
Vaqqa~ BTy's prominence stems also from the pivotal role of his son Milsa 

71. Matvei Mekhovskii, Traktat 0 dvukh Sannatiiakh, ed. and tr. S. A. Anninskii (Moscow/ 
Leningrad: Izd-vo Akademii nauk SSSR, 1936), pp. 92-93 (Russian translation), l70-l71 
(Latin text). 

72. Cf. Anninskii's introduction, pp. 18-20. Matthias divides the "Tatars" into "Zauolhenses" 
(i.e., beyond the Volga), "Przecopenses" (i.e., Perekop=Crimean), "Cosanenses" (i.e., Kazan), 
and "Nohacenses" (i.e., Noghay) (d. p. 63 [tr.], p. 144 [text]); these four hordae have "emper
ors," while a fifth, which he says lacks an emperor, is called "Kazacka" (i.e., Qazaq). He notes 
that the "Zauolhensian" horde is called the "Great Horde," but confuses it with the Chaghatay 
ulus (the "Czahadai" Tatars), and elsewhere (pp. 85-93 [tr.], 164-l71 [text]) explicitly portrays 
the Perekop, Kazan, and Noghay Tatars-along with the Ottoman dynasty-as essentially 
"branches" of the Trans-Volga Tatars. He knows virtually nothing of the Kazan khanate, and 
does not mention the Qazaqs again; but his treatment of the Perekop/Crimean "horde" -which 
he further identifies as the "Vlan" (i.e., oghlan, "prince," indicative of the dynasty's Chingisid 
status) - is by far the most complete, suggesting that his sources were most familiar with 
Crimean affairs. Indeed, the nature of his inaccuracies in recounting the history of the "Tatars," 
from "Cingos" or "Cingkis" on, further suggests his dependence upon oral sources of Crimean 
provenance: he inserts Temlir into his treatment of the Chingisid lineage down to "Sziachmet" 
(i.e, Shaykh Ahmad, a central figure in accounts of the formation of the Crimean khanate), by 
wrongly identifying him with the Chingisid Temur-Qutlugh and thus creating "Aksak Kutlu" 
(cf. pp. 63-66 [tr.]. 144-146 [text]), and elsewhere (pp. 89-92 [tr.], 168-170 [text]) refers to the 
struggle between TemLir and "Tachtamis" (i.e., Toqtami"sh) specificially in the course of 
recounting the Crimean khanate's history. 

73. This possibility is further suggested by the account in Qadir 'Ali Bek jalayiri's work (see 
below), where the close links between Vaqqa~ Biy and Abfl'I-Khayr Khan, leader of the nomadic 
Uzbek confederation in the mid-fifteenth century, are stressed (cf. Berezin, ed., Sbornik leto· 
pisei. Tatarskii leksl, p 157). 
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and the latter's many sons, most of whom were powerful figures in the three
way relations among the Noghays, the Chingisid khanates, and Moscow 
during the first half of the sixteenth century. It is these lineages, through 
Vaqqa~, that are best known through Russian sources, at a time when other 
Noghay lines are poorly represented in Central Asian historical sources. 

In any event, from the mid-fifteenth century down to the middle of the 
sixteenth century, the political concerns of the Noghay horde, and of its 
princes or mIrzi'is from among Edigii's descendants, were focused on 
resisting Chingisid domination by the khans of the Crimea and Astrakhan, 
leading the Noghay chiefs into cooperation now with Moscow, now with 
the Ottomans, and into involvement with the internal succession struggles 
of the Crimean khanate. The competing interests aroused and addressed 
by such involvements served to heighten internal tensions among the 
Noghays, resulting, by the first half of the sixteenth century, in their divi
sion into Great and Little Noghay hordes, the former often cooperating 
with Moscow and the latter drawn into the Ottoman/Crimean sphere of 
influence. From the middle of the sixteenth century, as Russian pressure 
increased, culminating in the destruction of the khanates of Kazan and 
Astrakhan-a success facilitated by the cooperation of the Great Noghay 
horde and by the disarray in the Crimean khanate stemming from strug
gles between the khan and tribal chiefs-the two Noghay hordes were led 
increasingly in these separate directions, with the Little N oghay Horde 
seeking support from the Crimean khans and their Ottoman patrons, and 
the Great Noghay Horde pulled into the Russian orbit. The Little Horde 
managed to remain under Ottoman/Crimean patronage, serving as an ally 
against Moscow; elements of the Great Horde joined in this status in the 
seventeenth century in the face of Qalm"iq pressure. In the Great Horde, 
however, internal dissension tended to work in Moscow's favor, and by the 
end of the sixteenth century Russian domination was secure;l4 we thus 
find leaders of the Great Noghay Horde effectively in collusion with 
Moscow against the Chingisids of the Crimea (as earlier, against the 
Chingisids of Kazan and Astrakhan). 

74. On later history of the Noghay hordes and their relations with the Crimean khanate, the 
Ottomans, and the Russian state, see the useful recent study by B.-A. B. Kochekaev, Nogaisko
russkie otnosheniia v XV-XVIII vv. (AI ma-Ata , 1988), and the first section of the same author's 
Sotsial'no-ekonomicheskoe i politicheskoe razvitie nogaiskogo obshchestva v XIX-nachale XX lII1ia 
(Alma-Ata: Karachaevo-Cherkesskoe Otdelenie Stavropol'skogo Knizhnogo Izdatel'stva, 1973); cf. 
Kortepeter, Ottoman Imperialism, esp. pp. 13-18, 88-91, 97-103, Halil Inalclk, "The Khan and 
the Tribal Aristocracy: The Crimean Khanate under Sahib Giray I," HUS, 3-411 (1979-1980), 
pp. 445-466 (esp. pp. 456-458), and the old survey by Howorth, History of the Mongols, 11/2 
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Even after their submission to the Russian tsar, the Noghays of the 
Great Horde managed to maintain their territories north of the Caspian 
Sea and in the Volga valley, where their pastoral economy was joined 
with the urban mercantile centers of Saraychlq and Astrakhan; Noghay 
links with the latter city were spurred by the Russian conquest of the 
Chingisid khanate of Astrakhan and the failure of the Ottoman attempt 
to drive out the Russians, Astrakhan thus became an important Noghay 
center, its status strengthened upon the cossack destruction of Saraych'iq 
toward the end of the sixteenth century; its own position suffered shortly 
thereafter, however, with the Qalm'iq advance, 

In the east, tribal groups that had belonged to the Noghay confedera
tion must have begun their assimilation into the Qazaq hordes, as well as 
among Bashkir and Qaraqalpaq groups, at this time; the process is poorly 
understood, but the presence of Noghay groups among all these peoples 
is clear from ethnographic data and epic survivals, In the west, the 
N oghay hordes survived under Russian control, undergoing further frag
mentation and migration due to renewed pressure from the Mongol 
Qalmlqs throughout the seventeenth century; Noghay domination in the 
lower Volga valley was effectively shattered in the 1620s, with the advance 
of the Qalm'iqs, who drove the Noghays of the Great Horde westwards 
and settled in the vicinity of Astrakhan, and the Noghay-Qalmlq rivalry 
persisted, to shape the Noghay heroic epics, even after the "return" of 
the larger body of Qalm'iqs to the east beginning in 1771. The Noghays 
were increasingly pushed to the south and west, into the Kuban and the 
steppes north of the Caucasus, but recognizable "Noghay" hordes contin
ued to exist above and beyond the individual designations of the con
stituent tribes, The ethnonym "Noghay" survived as well, and although 
several groups were eventually assimilated among the "Tatar" population 
of the Crimean khanate, still others remained in the vicinity of Astrakhan 
or moved into the steppelands of the North Caucasus, where the 
"Noghay" nationality numbered more than 75,000 in the 1989 Soviet 
census; the modern Noghays are still divided into the Qara-Noghay and 
Aq-Noghay groups, reflecting the former division of the Greater and 

(1880), pp. 1011-1068. On the Noghay role in the Ottoman project of 1569 to drive the Russians 
from Astrakhan, see Alexandre Bennigsen, "L'Expedition turque contre Astrakhan en 1569 d'apres 
les Registres des 'Affaires importantes' des Archives ottomanes," Cahiers du monde TUsse et sovill
tique, 8 (1967), pp. 427-446 (with a survey of sources and earlier studies); Kortepeter, Ottoman 
Imperialism, pp. 27-32; and the later article of Bennigsen and Mihnea Berindei, "Astrakhan et la 
politique des steppes nord pontiques (1587-1588)," HUS, 3-411 (1979-1980), pp. 71-91. 



352 Islamization and Native Religion 

Lesser Noghay hordes, respectively, and despite their sedentarization and 
collectivization appear to retain a consciousness of tribal affiliation (e.g., 
to tribes such as the Yedisan, Jambuyluq, Yedishkul, Mansur, etc.)J5 

The history of Edigu and the Noghay hordes provides the backdrop for 
the further development of the tales about Baba Tukles, as noted; but in 
fact these developments are known from "historical" literature only 
through sources produced outside the Noghay environment, which 
unfortunately, but characteristically, produced no written literature. As 
we will see in Chapter 6, the Noghay hordes produced a rich oral epic 
tradition crucial for our understanding of Baba Tukles. But for his devel
opment in historical and genealogical tradition, we must turn to literary 
sources produced in each of the three major cultural centers bordering 
on the Noghay realm: the Ottoman world and the Crimea, Central Asia, 
and Russia. 

Reworking the Account of Otemish HajjI: 
'Abd al-Ghaffar Q'ir'imI in the Eighteenth Century 

The historical treatment of Baba Tukles most closely resembling that of 
6temish HajjI is found in an eighteenth-century Ottoman universal his
tory, the CUmdat al-akhbar, written in the Crimea in 115711744 by cAbd 

75. On the modern Noghays and their status in the former Soviet Union, cf. Alexandre 
Bennigsen and S. Enders Wimbush, Muslims of the Soviet Empire: A Guide (Bloomington: 
Indiana University Press, 1986), pp. 170-171. See also, for ethnographic and historical studies 
of the Noghays of the North Caucasus, Kochekaev, Sotsial'no-ekonomicheskoe i politicheskoe 
razvitie, S. Sh. Gadzhieva, Material'naia kul'tura nogaitsev v XIX-nachale XX v. (Moscow: 
Nauka, 1976), and earlier (pre-Soviet) descriptive accounts, e.g.: "Kratkii obzor polozheniia 
nogaiskikh tatar, vodvorennykh v Melitopol'skom uezde Tavricheskoi gubernii," Teleskop, 
1833, ch. 33, pp. 3-23, 210-230, 269-297; A. Arkhipov, "Etnograficheskii ocherk Nogaitsev i 
Turkmen," Kavkazskii kalendar' 1859 (Tiflis, 1858, year 14) pp. 347-355; I. Kornilov, "Zametki 
ob Astrakhanskoi gubernii," Vestnik 1mperatorskago Russkago Geograficheskago Obshchestva, 
ch. 27 (1859), otd. 2, pp. 1-48; Hermann Vambery, Das Tiirkenvolk in seinen ethnologischen 
und ethnographischen Beziehungen (1885; repr. Osnabrlick: Biblio Verlag, 1970), pp. 543-566; 
S. V. Farfarovskii, "Narodnoe obrazovanie u nogaitsev Severnago Kavkaza v sviazi sikh sovre
mennym by tom," Zhurnal Ministerstva narodnago prosveshcheniia, 1909, ch. 24, No. 12, pp. 
179-212; and especially I. L. Shcheglov, 'J'rukhmeny i Nogaitsy Stavropol'skoi gubemii: Svedeniia 
o kllOziaistve osedlykh i kochuiushchikh inorodtsev, russkikh krest'ian i khutorian-ovtsevodov v 
Trukhmenskoi i Achikulakskoi stepi Stavropol'skoi gubernii (StavropoI': Tipografiia Gubernskago 
Pravleniia, 19 I 0). 
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al-Ghaffar b. Hasan b. MaQmud b. (Abd al-Vahhab al-Q"irImi/6 the work, 
dedicated in its original form to the Crimean ruler Girey Khan b. Qaplan 
Girey, is of value as an independent historical source on the Crimean 
khanate and its Chingisid antecedents. It survives in a single manuscript, 
in Istanbul,n and has remained relatively little studied despite its avail
ability in published form.78 

For our purposes the importance of (Abd al-Ghaffar's work lies in its 
lise of btemish Hajji's account for the earlier history of the Jochid ulus 
from the time of Chingis Khan. In his introduction, (Abd al-Ghaffar 
mentions btemish Hajji's history among his sources, referring to it as the 

76. Cf. Bursah Mehmed Tahir Bey, Osmanlz milellifleri, ed. ismail bzen (istanbul: Yaylaclk 
Matbaasl, 1975), vol. 3, p. 23, referring to 'Abd al-Ghaffar b. Hasan Q"ir"iml's "esteemed 'Umdat 
al-akhbar;" see also F. Babinger, Die Geschichtschreiber der Osmanen und ihre Werke (Leipzig, 
1927), p. 280; and the Turkish ed., tr. Co~kun O~ok, OsmaniI tarih yazarlarz ve eserleri (Ankara: 
Kiiltiir ve Turizm Bakanhgl, 1982), pp. 306-307. The author indicates the date and his full 
name in his introduction, Najrb 'A~im ed., pp. 5-6. 

77. MS Esad Efendi MS No. 2331, 329 ff.; described in istanbul kilWpaneleri [sic] tarih
cografya yazmalarz kataloglarz, l: Tilrk,e tarih yazmalarz, I. fasikiil, Umumi tarihler (Istanbul: 
Maarif Matbaasl, 1943), pp. 13-14, Cat. No.3. The manuscript is paginated with two series of 
folio numbers, one with "Latin" numerals and the other with Arabic-script numerals. The 
Arabic-script series runs two behind the Latin series until f. 317 [Latin]/315 [Arabic], but there
after runs three ahead until the end of the manuscript (f. 318 [Latin] 1321 [Arabic] through the 
final folio, f. 326 [Latin] 1329 [Arabic]; assuming the Arabic series to be the earlier of the two, it 
would appear that five folios have been lost, as further suggested by the discrepancy in the 
catchwords between Arabic folios 315b and 321a. The section on the descendants of Chingis 
Khan, of which Prof. Schamiloglu provided me with a copy, begins on f. 243 [Latin] 1241 
[Arabic]; the main body of the text ends on f. 324a [Latin] 1327a [Arabic], but the following sec
tion (on the wise counsel of Buzurjmihr, ff. 324b-326a [Latin] 1327b-329a [Arabic] is evidently 
also by 'Abd al-Ghaffar. 

78. The printed edition of Najlb 'A~im, which includes only the introduction and the sections 
on the Jochid ulus and the Crimean khanate, was noted earlier. The work was consulted by 
Spuler, and since his work's appearance it has been used or noted in Barbara Kellner-Heinkele, 
Aus den Au{zeichnungen des Sacld Giray Sultan: eine zeitgenossische Quelle zur Geschichte des 
Chanat, der Krim um die Mitte des 18. lahrhunderts (Freiburg im Breisgau: Klaus Schwarz 
Verlag, 1975), in inalc!k, "The Khan and the Tribal Aristocracy," again by inalclk in his "Power 
Relationships between Russia, the Crimea and the Ottoman Empire as Reflected in Titulature," 
in Passe turco-tatar, present sovietique: Etudes offertes a Alexandre Bennigsen, ed. Ch. Lemercier
Quelquejay, G. Veinstein, and S. E. Wimbush (Louvain/Paris: Editions Peetersl Editions de 
rEcole des Hautes Etudes en Sciences Sociales, 1986), pp. 175-211, and in U. Schamiloglu, 
"The Qawp Beys of the Later Golden Horde: Notes on the Organization of the Mongol World 
Empire," AEMA, 4 (1984), pp. 283-297 [pp. 284-285]; the latter writer has now published a 
separate survey of the source, "The Umdet ill-Ahbar and the Turkic Narrative Sources for the 
Golden Horde and the Later Golden Horde," in Central Asian Monuments, ed. Hasan B. 
Paksoy (Istanbul: Isis Press, 1992), pp. 81-93. Curiously, 'Abd al-Ghaffar's work is not men
tioned in Bennigsen et aI., Le khan at de Crimee. So far as I know only C;:agatay, "Die Adiga
Sage," notes the inclusion of the tale of Baba Tiikles in the work (cf. p. 276). 
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"Tiirfkh-i Dust Sultiin-i OzbakI"/9 and it is clear that cAbd al-Ghaffar has 
relied upon this work heavily for his treatment of the early khans of the 
Jochid ulus. In most cases he did not, however, simply copy btemish 
Bajjl's account, but instead omitted or altered what he found there, or 
sought to introduce material from other sources when available. Although 
he names several other works as among his sources,so cAbd al-Ghaffar 
rarely indicates his source for specific narratives, and rarely makes 
explicit any critical evaluation of the traditions to which he had access. 

In the case of his account of Ozbek Khan's conversion, however, cAbd 
al-Ghaffar's version unquestionably depends upon Otemish Bajjl's work, 
either directly or through some unknown intermediate source; in view of 
his mention of Otemish Bajjl 's work, the former is most likely, but cAbd 
al-Ghaffar has extensively reworked the narrative, expanding some sec
tions for stylistic or explanatory purposes (in the latter case usually 
obscuring the intent of the "original"), omitting some elements entirely, 
and making a few substantive additions or interpretations. The features 
omitted are often important elements in Otemish BajjI's narrative, and it 
is not clear whether cAbd al-Ghaffar chose to leave them out because he 
did not understand them, because he did not consider them important, 
or because he did not believe them; the latter seems unlikely, inasmuch 
as it implies that he "believed" the rest. In other 'cases it seems clear that 
either cAbd al-Ghaffar, or the copyist or intermediate author who pro
duced the copy or adaptation of btemish Bajjl's work which cAbd 
al-Ghaffar had at hand, found the original account incomprehensible; in 
such instances cAbd al-Ghaffar's version gives the impression that the nar
rative, or merely specific terminology, has been "adjusted" in order to 
make sense out of it, and it appears likely that much of the problematical 
terminology in Otemish BajjI's account was already unfamiliar to cAbd 
al-Ghaffar or his source. 

These terminological issues are noted in the commentary on the trans-

79. NajIb 'A~im ed., p. 7. 
80. These range from an abridgment of at-Tabari's history to a number of Ottoman and Arabic 

chronicles, as well as the Persian histories of al-BayzavI and "'All ai-YazdI" (i.e., Sharaf ad-Drn 
'Ali YazdI's history of Timur, the Zafar.namah, which 'Abd al-Ghaffar however calls the "TiiTikh-j 
Jahiin-gushiiy"). Most of the sources he names could only have provided him with material for 
the earlier sections of his work, which he casts as a universal history leading up to a focus on the 
Chingisids of the Dasht-i QIpchaq and the Crimea; the only sources he names of clear relevance 
for Chingisid history are the Kunh al-akhbiir, which was not the source of the supplementary 
material on Ozbek Khan's conversion, and an otherwise unknown "Tiirikh-i Apilshqii-yi Chingrn" 
(abusqa here apparently implying "ancestor"). 
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lation of btemish HajjI's account in Appendix 2; here we may mention a 
few interesting variations on themes already present in btemish HajjI's 
account, before turning to the more substantive additions found in <Abd 
al-Ghaffar's work. To begin with, his Ottoman version provides a stylized 
rationale for the choice of "tests" by evoking the Islamic topos of infidel 
(in this case Mongol) "fire-worship"; the account ascribes the ordeal of 
entering the ovens to the khan's command, since in his words, "Nothing 
is stronger than fire, and so we worship it." This appeal to a stereotyped 
version of the religious rival to Islam appears well within a tradition of 
constructing conversion narratives around "contests" with "infidels" 
imagined in such a way that only dim reflections of actual Inner Asian 
religiolls practice remain. 

<Abel al-Ghaffar's treatment of the drinking ceremony8! is discussed in 
the notes to the complete translation in Appendix 2, but we may note 
here that his version makes the four saints consciously and purposefully 
set about reciting the dhikr and invoking blessings upon Mubammad 
in order to disrupt the event, adding a Qur>anic reference for the con
founding of the Mongols' "sorcery."82 He also adds here the pagan sorcer
ers' derision of the Muslim community as they explain why the ceremony 
was spoiled: they blame the presence of men from among "the deluded 
people (az{j/in .taVah) called MubammadI." 

In the account of the ordeal itself, the two ovens (and in this case the 
suksegiil wood), as well as the forced "entry" of one of the "sorcerers" into 
the oven are noted as in btemish HajjI's account; <Abd al-Ghaffar adds the 
judgment that the unfortunate sorcerer was indeed cast into hell. <Abd al
Ghaffar makes no mention, however, of several important elements con
nected with the oven-pit as told in btemish HajjI's version of the tale. Baba 
Tukles' armor is not mentioned, nor is his body hair, either in connection 
with "explaining" Baba Tukles' name or with regard to the vivid image of 
the saint's body hair standing on end and protruding out through his armor. 
The only allusion to the element of the saint's body hair is in fact more 
reminiscent of the tale of Sar'i Salfiq noted earlier; <Abd al-Ghaffar 
remarks that when Baba Tukles entered the oven, "trusting in eternal life," 
"he attained to the [state of] intimacy with and proximity to the Creator of 
Possibilities, and through the inviolability of those beloved by God, not 
a single hair of his was harmed." There is likewise no mention in the 

81. Ed. Najlb 'A~il11, p. 36. 
82. XVlL81: "Say: 'Truth has arrived, and Falsehood has perished, for Falsehood is ever 

bound to perish.' .. 
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Ottoman account of the sheep's flesh hung over the oven; and although 
this "updated" version inserts an especially remarkable interpretation at the 
point in the narrative when Baba Tukles emerges from the fire-pit, as dis
cussed below, the drama of Otemish ijajjI's account is somewhat lost in 
cAbd al-Ghaffar's telling, which concludes by noting that when the people 
opened the oven, the saint emerged sweating "as if in a bammam." 

More significant for present purposes are the occasional additions in 
this eighteenth-century work, or at least those that amount to substantive 
insertions rather than stylistic or explanatory expansions of the account 
known from Otemish ijajjI's work. To begin with we may note two addi
tions cAbd al-Ghaffar makes outside the specific narrative of Ozbek 
Khan's conversion. One appears near the end of the work, where he gives 
a brief account of the descendants of Edigu and their role in the Crimean 
khanate; before turning to Edigu's descendants, however, he traces 
his ancestry, providing a genealogy, quite similar to those known from a 
variety of works discussed below, which makes Baba Tukles a sixth
generation ancestor of Edigu. Remarkably, though, cAbd al-Ghaffar pre
sents this genealogy virtually without comment; although at this point in 
his work he had already recounted Baba Tukles' role in Ozbek Khan's 
conversion, here he simply lists the genealogical links, citing as his 
source unspecified "histories of the Uzbeks."83 

What is more interesting, in his introduction to the CUmdat al-akhbar, 
cAbd al-Ghaffar highlights the conversion of Ozbek Khan as a signal 
event in the history of the Jochid ulus, and, summarizing the account 
he gives more fully later, speaks of the time when "four saints possessed 
of discernment came to Ozbek Khan from the holy presence of 
Najm ad-DIn Kubra, and, summoning him to Islam and manifesting 
miracles, brought him to the path of Islam."84 In this concise state
ment cAbd al-Ghaffar alludes to what must have been already a well
known feature of narratives about Ozbek Khan's conversion, namely, 
the four saints referred to in Otemish I:IajjI's account, in the Central 
Asian stories ascribing the conversion to Sayyid Ata, and in the. 
accounts drawn from the Tatar histories discussed below; cAbd al
Ghaffar goes further, as we will see, giving names to all four of the saints. 

In mentioning Najm ad-DIn Kubra, however, the eighteenth-century 

83. MS f. 322b [Latin]/325b [Arabic]; NajIb 'A~im ed., pp. 203-204. We will return to 'Abel 
al-Ghaffar's version of this genealogy below, in connection with accounts in which EdigU'S 
descent from Baba TUkles is a central element in the narrative, rather than an afterthought. 

84. NajIb 'A~im ed., p. 8. 
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author is adding an element known from no other source dealing with 
bzbek Khan's conversion. Now it is well known that the disciples of 
Najm ad-DIn Kubra, the renowned Sufi shaykh killed in 61811221 dur
ing the Mongol assault on Khorezm, played an active role in promoting 
Islam among the Mongols in the thirteenth and fourteenth centuries; in 
the best-known examples, Sayf ad-DIn BakharzI's relationship with Berke 
was noted above, and Sa'd ad-DIn Muhammad Ijamml1yI and his 
son $adr ad-DIn IbrahIm were both active among the Mongols of Iran, 
the latter's efforts culminating, by most accounts, in the conversion of 
the Ilkhanid ruler Ghazan Khan in 1295. Other followers also played 
important roles in the Islamization of the Turkified Mongol tribes in the 
three western Mongol successor states-the Golden Horde, the 
Chaghatay ulus, and Ilkhanid Iran-and in the establishment of state 
support for Islam at the Mongol courts; the irony of Najrn ad-Drn 
Kubra's death at the hands of the Mongols, followed by his disciple's suc
cess in winning over the Mongols to Islam, was not lost on later writers.85 

It is in all likelihood in appreciation of this irony-which, however, 
he does not mention, omitting any mention of the shaykh customarily 
ascribed responsibility for Ghazan's conversion in his account of this 
khan 86 - or by extrapolation from the role of Sayf ad-DIn BakharzI, 
whose relationship with Berke he does discuss extensively, following 
btemish IjajjI's account,87 that 'Abd al-Ghaffar, in his introduction, 
links Najm ad-DIn Kubra with the four saints who converted bzbek 
Khan; there is no reference at all to Kubra in the actual narrative 
account of the conversion, nor even in 'Abd al-Ghaffar's additions to the 

aCCOlln t. 
Nevertheless, it is not impossible that some reference to the activity of 

Najm ad-DIn Kllbra's disciples in the Jochid ulus may have been found 
in source~ at 'Abd al-Ghaffar's disposal that have not survived. As I have 
noted elsewhere,88 Kubra's disciple known as Baba Kamal JandI was 
active among the Turkic nomads of the region along the lower Syr 

85. Cf. Husayn Karbala'l Tabrfzl, Rawzat al-;inan va ;annat al-;anan, ed. Ja 'far Sultan 
al-Qurra'l, \'01. 2 (Tehran: Bungah-i Tarjimah va Nashr-i Kiti.ib, 134911970), p. 327; here Kubra, before 
his death at Mongol hands, is made to prophesy his successor's role in the conversion of Chazan. 

86. MS f. 252a [Latin] / 250a [Arabic]. 
87. See MS, ff. 259b [Latin] / 257b [Arabic]-260b [Latin] / 258b [Arabic]; Najlb 'A~im ed., 

pp. 21-24. 'Abel al-Chaffar erroneously calls the shaykh who figures in the story of Berke "Sayf 
ad-DIn Khorezml"; btemish HajjI's version of the story (Tashkent MS, f. 41b) gives no nisbah for 
this Shaykh Sayf ad-DIn, but the shaykh's identity is clear from btemish Hajji's mention of his 
appellation "Shaykh al-'Alam" and from his identification as a successor of Najm ad-DIn Kubra. 

88. "Eclipse of the Kubravlyah," pp. 50-51; cf. my "Baba Kamal JandL" 
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Darya that belonged to the Golden Horde, and echoes of his activity 
may have inspired stories of the "Kamal Ata" discussed above. 

In any event, we at present have no way of judging the inspiration of 
cAbd al-Ghaffar's mention of Kubra in this context, and no other known 
account provides any basis for linking the four saints mentioned in con
nection with Ozbek Khan's conversion with Kubra; the most likely expla
nation is that cAbd al-Ghaffar did indeed have access to narratives 
mentioning the activity of Kubra's disciples among the Chingisids, per
haps even echoes of Baba Kamal, and combined his sources in a way he 
quite clearly did in other instances (see below) to discover that the four 
saints must have been successors of Kubra. Otherwise, it is possible that 
he had access to literary works in which Sayf ad-DIn BakharzI's role in 
converting Berke to Islam was displaced by the mention of BakharzI's 
master, Kubra; such displacement occurs in some later Arabic histories, 
but again we cannot be sure ofcAbd al-Ghaffar's dependence upon them. 

The other substantive additions provided by cAbd al-Ghaffar appear at 
the beginning and end of the actual account of Ozbek Khan's con
version, and it unfortunately remains unclear whether he might have 
derived these additions from other, perhaps no longer extant, written 
sources or adapted them from oral tradition known to him. At the begin
ning of the account,89 beyond the supplementary detail that the four 
Muslim saints came to the khan's "capital," Saray, cAbd al-Ghaffar's 
account provides the names of all four of these saints, with an interesting 
departure from Otemish I:IajjI's version: for Otemish I:IajjI and presum
ably for his source in compiling his work from oral narratives, Baba 
Tiikles is the only one of the four saints whose name is recorded, but for 
cAbd al-Ghaffar, Baba Tiikles is not even the senior saint among the four. 
According to cAbd al-Ghaffar, "the greatest among these saints" (u~bn 
cazlzlerin biiyiikleri) was Shaykh Majd ad-DIn ShirvanI, "the grandfather 
[or simply "ancestor," ;add] of the famous scholar, the holy Sayyid Yabyil, 
who was among the descendants of the holy cAlI and a sayyid of sound 
pedigree;" one of them was a descendant of Mubammad b. Abu Bakr 
a~-SiddIq (i.e., the son of the Caliph Abu Bakr), "Baba Tiiklas Shaykh 
NajIb ad-DIn;" another was Shaykh Ahmad, a descendant of "Mubammad-i 
I:Ianaflyah-i CAlavlyah" (i.e., a descendant of the son of cAlI known as 
Mubammad b. al-I:Ianaflyah, born by another wife [from the I:IanafT 
tribe] of cAlI, and thus an cAlid but not a sayyid); and the last was Shaykh 

89. Najlb cA~im ed., pp. 35-36; MS f. 263a [Latin]/261a [Arabic]. 



Baba Tiikles in History and Genealogy 359 

Hasan KlukanI /GurganI, of whose lineage nothing is said. 
This list is of interest in a number of regards. First, it is the only known 

source to assign a standard Iaqab to Baba Tiikles, indicating that cAbd 
al-Ghaffar, if he did not, as seems unlikely, simply invent it, had access to 
some other written or oral source identifying Baba Tiikles as a "NajIb 
ad-DIn." In addition, cAbd al-Ghaffar's mention of Baba Tiikles' descent 
from the Caliph Abu Bakr echoes this element of the accounts of Baba 
Ti.ikles in the other Tatar histories noted below, in the Central Asian 
hagiography where his genealogy appears, in Russian aristocratic tradi
tions, and in several of the epic tales discussed below. There is no men
tion in btemish HajjI's work of Baba Tiikles having been a descendant 
of Abu Bakr, and it is clear that cAbd al-Ghaffar must have taken this 
from some other source; the frequent and evidently independent cita
tion of this descent in these varied sources attests to the currency of nar
ratives about Baba Ti.ikles asserting his link to such a lineage. We may 
note here that Baba Tiikles, although listed second among the four 
saints after the senior figure named, is still the hero of the narrative in 
cAbd al-Ghaffar's account; it is still Baba Ti.ikles who enters the fire and 
provides the decisive proof of Islam's superiority. And, following the list 
of the four shaykhs, cAbd al-Ghaffar inserts the note-taken up more 
extensively at the end of his account of the conversion-that "the afore
mentioned Baba Tiikles" is said to be the ;add-i acId [again, "great
grandfather," or "illustrious ancestor"] of Edigii [spelled in this work 
acligu] Beg. 

cAbd al-Ghaffar's mention of Shaykh Abmad should most probably be 
taken as a sign of the Ottoman author's familiarity with narratives of 
Central Asian origin ascribing a role in Ozbek Khan's conversion to 
Sayyid Ata, whose name was Abmad; at the same time, mention of this 
Shaykh Abmad's descent from Mubammad b. al-Hanaflyah may reflect 
the existence of a tradition ascribing such a role to Khoja Abmad YasavI, 
whose descent from Muhammad b. al-Hanaflyah was a standard biographi
cal element noted in Central Asian hagiographies dealing with YasavI, or, 
as seems more likely, a simple confusion between Khoja Ahmad YasavI 
and Sayyid Abmad, known as Sayyid Ata, who was by all accounts a spiri
tual descendant of Abmad YasavI. As noted, there is reliable and early tes
timony supporting the historicity of a figure known as Sayyid Ata having 
contributed to Ozbek Khan's conversion; more important, narratives explic
itly ascribing this figure such a role were recorded relatively early as well, 
and both factors would appear to strengthen the likelihood that allusions 
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to, or explicit assertions of, Khoja Ahmad YasavI's role in Ozbek Khan's 
conversion reflect a confusion or corrupt transmission of tales assigning 
this role to YasavI's spiritual descendant, Sayyid Ata, rather than to any 
"original" or independently transmitted narrative actually claiming such a 
role for Ahmad YasavI. Such confusion is, finally, quite understandable in 
view of the greater prominence of Abmad YasavI, whose name was known 
much more widely than that of Sayyid Ata. Indeed, the fact that cAbd al
Chaffar does not identify this "Shaykh Abmad" as Abmad YasavI probably 
attests further to the confusion already present in the sources available to 
the eighteenth-century author. cAbd al-Chaffar would surely have known 
of Ahmad YasavI, a figure of considerable prominence in traditions 
known among Anatolian, as well as Central and Inner Asian, Sufi circles; 
he may also have known enough about YasavI to be aware of his dates 
and of his reputed genealogy, and his failure to identify "Shaykh Ahmad" 
as Ahmad YasavI may with equal likelihood indicate either that his source 
was silent on this question, or that as a critical historian concerned with 
precisely those issues-such as dates-that mattered less to the transmitters 
of the type of narratives in which Sayyid Ata could be easily displaced 
by Ahmad YasavI, cAbd al-ChaHar recognized the confusion in his 
source and chose not to believe it, retaining from that source only the 
name and the lineage. ' 

Here we should stress that in naming these four saints, cAbd al-Chaffar 
was no doubt attempting to make "historical" sense out of traditions to 
which he had access, just as in dealing with Otemish l:IajjI's narrative he 
tried to make linguistic sense out of unfamiliar terminology, and religious 
sense out of descriptions of practices that were no longer familiar. In 
each case he may well have been approaching narratives based on oral 
tradition with a historian's interest in comparing and utilizing the sources 
available to him, and in each case his historian's motivation served to 
obscure and distort rather than illuminate or clarify; in the process he 
failed even to preserve the integrity of his sources. 

In any event, it is worth noting that the identification of one of the four 
saints-whose number was known to cAbd al-Chaffar from Otemish 
l:IajjI's account, ultimately-as "Shaykh Abmad" represents a somewhat 
artificial reconstruction based on the Ottoman author's learned considera
tion of other accounts. Less artificial-and, thankfully, less "learned"
though of no greater or lesser "authenticity," may be the epic accounts in 
which Baba Tiikles himself is identified as a saint named "Abmad," as dis
cussed below; and we will see yet another example of a "learned" effort to 
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make sense out of the multiple traditions surrounding the name and iden
tity of the figure or figures instrumental in the conversion of Ozbek Khan. 

Of "Shaykh Hasan GurganI" nothing more is known or suggested. His 
nisbah might appear to make him a native of Gurgan near the southeast
ern shore of the Caspian Sea, but I have not yet found any reference to a 
shaykh of this name in any other source. On the other hand the spelling 
of his nisbah, "kiir.kan," recalls the Mongol title "gilregiin," "son-in-law," 
borne, for instance, by Temtir, as a sign of marital bonds with a Chingisid 
khan; but such a supposition is no more helpful in identifying the figure 
<Abd al-Ghaffar had in mind. 

With the first, and senior, saint, however, we have an interesting inno
vation on <Abd al-Ghaffar's part, for here he links the conversion of 
Ozbek Khan with a prominent figure in the lineage of the KhalvatT Sufi 
order, Sayyid Yahya ShirvanL The KhalvatT order, active throughout 
the Ottoman world, was established in the Crimea as well,90 and <Abd 
al-Ghaffar's insertion of a shaykh associated with it into this adaptation of 
Otemish HajjI's narrative no doubt marks an effort (by <Abd al-Ghaffar 
himself, or as is more likely, by KhalvatT shaykhs resident in the Crimea 
to whose traditions <Abd al-Ghaffar had access) to link a Sufi order newly 
active in a part of the former Golden Horde with the establishment 
of Islam there. Whatever cAbd al-Ghaffar's own relationship may have 
been with the Khalvauyah, the high status he assigns to Majd ad-DIn 
Shirvani ought to be borne in mind when considering other conversion 
narratives shaped within Sufi circles, and further supports the contention 
that "conversion" work brought considerable prestige. 

The primacy assigned to this Majd ad-Din Shirvani in <Abd al-Ghaffar's 
account thus seems clearly designed to highlight the prestige of the nat
ural descendants, and perhaps spiritual as well, of his "grandson" Sayyid 
Yabya ShirvanI, still known in <Abd al-Ghaffar's day. As to the "accu
racy" of cAbd al-Ghaffar's information, it is difficult to judge. Little is 
known of the natural genealogy of Sayyid Yabya ShirvanI, who died 
in 868 or 869/l463-1465 and is customarily regarded as the "founder" 
of the KhalvatI Sufi order-or, more properly, of the longest-surviving 
branches of this order that flourished in the Ottoman lands and Egypt 
down to the present century;91 our sources on him give only his Sufi 

90. Evliya C;elebi, in the mid-seventeenth century, mentions KhalvatI lodges in Kaffa; cf. 
Evliya Gelebf saya~zat-namesi, vol. 7 (Istanbul: Devlet MatbuCasl, 1928), p. 677. 

91. See, on Sayyid Yabya ShirvanI and the Khalvatryah, Hans Joachim Kissling, "Aus del' 
Ceschichte des Chalvetiiie-Ordens," ZDMC, 103 (1953), pp. 233-289, and B. C. Martin, "A 
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silsilah,92 which does not include any figure explicitly called "Majd ad
Din Shirvani." As for this Majd ad-Din, we have one mention of a figure 
by this name in the early fourteenth-century Arabic biographical com
pendium of Ibn al-FuwatI. He gives a short reference to "Majd ad-Din 
Abul-Majd b. Sanjar b. Mubammad, who settled in Tabriz, ash-Shirwani," 
who he says was a qat! in Shirwan; Ibn al-FuwatI affirms that "I saw him 
in Tabriz in the year 673; he was a learned shaykh and faqTh and gnostic ... 
he was qat! in Shirwan and a mudarris there."93 We have no basis on 
which to insist on the identity of these figures, however, nor any indication 
of <Abd al-Ghaffar's source for these names. It is nevertheless possible that 
his account reflects internal traditions among Khalvati groups (or sayyids 
descended from Yabya Shirvani) about their "ancestor's" role in the 
Islamization of the Golden Horde; and as noted earlier, the Bulghar tomb
stones attest to a substantial Shirvani presence in the region. 

<Abd al-Ghaffar's other substantive .. additions, and the most revealing, 
come near the end of the account of Ozbek Khan's conversion as adapted 
from Otemish Hajji's work. After recounting Baba Ttikles' protest that he 
was in no hurry to come out of the oven, the author adds a remarkable 
interpretation evidently unique to <Abd al-Ghaffar's account: because Baba 
Ttikles did not finish his appeal and prayer, by God's will, he declared, "a 
certain number of tribes from among this Mongol and Tatar people had to 
remain without the benefit of Islam; and in fact, the group from among 
the Tatars whom they call Qalmaq, which is to be understood as the 
TOrgha)iit, was left without becoming Muslim."94 This explanation, 
whether it reflects <Abd al-Ghaffar's own originality or the currency in his 

Short History of the Khalwati Order of Dervishes," in Scholars, Saints, and Sufis: Muslim 
Religious Institutions since 1500, ed. Nikki R. Keddie (Berkeley and Los Angeles: University of 
California Press, 1972), pp. 275-305; there is still no adequate treatment of the earliest phases 
of the KhalvatI lineages, however, and the era ofYahya ShirvanI as well remains to be explored. 

92. See Kissling's table, p. 283; the silsilah, known only from sixteenth-century sources, Iinlcs 
Sayyid Yahya through five generations (mostly Shirvanls, and two listed without laqabs and 
hence potentially identifiable with Maid ad-DIn) to Shaykh IbrahIm Zahid, who also heads the 
silsilah adopted by the SafavIyah. 

93. Portions of Ibn al-FuwatI's Talkhf~ MajmaC al·adab were edited and serialized in Oriental 
College Magazine (Lahore) from 1939 to 1947, with separate pagination; cf. the liim-mfm vol
ume, p. 217, No. 441 for this Maid ad-DIn, and p. 161, No. 318 for yet another: Maid ad-DIn 
Abu Muhammad cAbd ar-RahIm b. cAbd al-CAzlz b. al-Husayn ash-ShirwanI a~-Siifl, of whom 
little is noted except that he reported a saying, through one intermediary, from a figure who 
died in the early thirteenth century (Baha' ad-DIn cAll b. Muhammad b. as-SacatI, d. 604/1207, 
cf. GAL I, p. 256, GALS I, p. 456). 

94. usbtl qavm·i mugtll va tiitiir·dan bir miqdar qavm islam·dan bI·bahra qalmaq kerek dedi; \Itl 

nafs al·amr·da ttlrgatlt tacb!r olunan tatar·dan qalmaq dedikleri ta'ifah musulman olmayup qaldt 
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time of popular tales asserting this etymological interpretation, provides a 
striking example of imagining both self and other in terms of a holy 
founder's action (or lack of it), and we will return to it shortly. 

Next 'Abd al-Ghaffar summarizes that when Baba Tukles came out of 
the oven, Ozbek Khan and his commanders and troops accepted Islam, 
and those shaykhs taught them the statutes of religion and "from east to 
west provided guidance (irshad) to Tatarstan." Then, once again on a 
genealogical note, he adds that in his time there were still descendants of 
Sayyid Yabya ShirvanI living, and that "the descendants of Baba Tukles 
followed the path of beglik," that is, served as beks;95 and, adds 'Abd 
al-Ghaffar, "The statement to the effect that the illustrious and intrepid 
[man] they call Edigu Bek was of his lineage is sound, and is declared in 
the histories of the Uzbeks."96 Finally, the account concludes by noting 
that "it is for this reason that these Tatars who became an Islamic people 
are called 'the people of Ozbek'."97 

'Abd al-Ghaffar thus joins a wide variety of authors in interpreting the 
ethnonym Uzbek as rooted in Ozbek Khan's conversion to Islam. More 
intriguing, however, is what he adds to this interpretation in his a~~ount 
of Baba Tiikles' incomplete prayers inside the oven: some of Ozbek 
Khan's "Tatars" did not become Muslims and adopt his name, presum
ably because Baba Tilkles did not get to them in the course of his appeals 
to God to convert them to Islam. 'Abd al-Ghaffar's explanation implies a 
fine combination of two popular etymologies. First we find the familiar 
etymology of the ethnonym "Qalm"iq" (or "Qalmaq" as in universal 
usage among the Turks of Muslim Inner Asia), referring to the western 
Mongol tribes known also by the collective designations Oyrat and 
Junghar; these western Mongol tribes, primarily in times of confedera
tion but separately as well, repeatedly posed a substantial threat both to 
the Uzbek states of sedentary Central Asia and to the Qazaq, Q"irgh·iz, 
Ti.irkmen, Bashkir, Noghay and Tatar nomads of the western Inner Asian 
steppe, froIll the mid-fifteenth century to the late eighteenth century, 
and their adoption of Buddhism through the medium of Tibetan lamas 
cast a religious coloring to their long-standing hostilities with the at least 
nominally Muslim Turks. The etymology thus derived their collective 
designation from the Turkic verb qalmaq, "to remain," as appropriate for 

95. VCZ hczhel Wkliis avladi" heklik tczTfqincz sulilk itdi (in the NajTb 'A~im edition tczTfqcztcz). 
96. iidfgii hek dedikieTi sa/i'-i namdaT elni"n nczsli idilki qavl ~czhlb va tczvaTzkh-i ilzbczkiyan-dcz 

tOFib-<liT. 
97. u§ha islam elMi olem tc1tiira azbczk khczlqi" demesine bii'ith u§ba sabczb-den-diT. 
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the name of a people who "remained" outside Islam.98 In addition, in 
identifying the particular Qalm'iq tribe most troublesome to the Muslim 
Turks of western Inner Asia in the eighteenth century-the Torghuts, 
established near the mouth of the Volga from the mid-seventeenth cen
tury down to 1771 and often allied with the Russians in subduing the 
Bashkirs, Noghays, and Tatars-CAbd al-Ghaffar at least implicitly sug
gests their ethnonym's derivation from the verb tUTmaq, "to stand," that 
is, "to stand still" and thus remain unconverted. 

More remarkable than his appeal to these etymologies, however, is the 
reinforcement of the principle of religiously defined communal designa
tions encountered here: not only does Uzbek ethnic history begin with 
the adoption of Islam by the khan who gave them their name, guided by 
Baba Tiikles and his companions, but the ethnic history of those who did 
not convert likewise begins at the same time, through their accidental 
exclusion from Baba Tiikles' prayers. As noted earlier, the earliest narra
tive of the conversion of Ozbek Khan by Sayyid Ata likewise explains the 
ethnonym "Qalmaq" in nearly the same terms, but with a spatial or terri
torial focus: it is applied to those who "remained behind" when those 

98. As such, the Qalm'iqs are often contrasted with the Dungans or Tungans, Chinese con
verts to Islam, whose ethnonym was popularly understood as derived from the verb tonmek, "to 
return," to mean "those who returned" to the primordial and original faith of Islam. The notion 
that Qalmi'q ethnogenesis lay among those who "remained" in unbelief when the "Uzbeks" 
became Muslims appears already in the Shaiarat a/·atrdk's account of Sayyid Ata, referred to in 
Chapter 2. A still more remarkable account of Qalm'iq origins among those "left out" of Islam (in this 
case willfully) is recorded in the Persian Maimt1c at-tavdrikh, compiled in the late sixteenth cen
tury in the Farghanah valley, evidently on the basis of originally oral material preserved among 
Uzbek, Qazaq, and Q'irgh'iz tribal groups (see the partial facsimile edition of the manuscript 
preserved at St. Petersburg University, prepared by A. T. Tagirdzhanov, "Sobranie istorii"· 
Madzhmilc at-tavdrikh [Leningrad: Izd-vo Leningradskogo Universiteta, 1960), text pp. 23-25 
[MS ff. 12a-13a); cf. MS B667 at the St. Petersburg Branch of the Institute of Oriental Studies of 
the Russian Academy of Sciences, ff. 18a-I9b). In this acount, the Qalm'iqs originated from the 
younger, impious sons of "Qalmaq," who was one of ninety-two "Uzbek" tribal ancestors can· 
verted to Islam in the Prophet's time. After his death, "Qalmaq" had appeared to his faithful 
eldest son in a dream beseeching him to bury his father's body atop a mountain in the midst of 
the "sea" (tengiz). The eldest son did so, but was martyred by his angry brothers upon his return, 
whereupon the brothers began digging in search of their father's grave. Finally, Satan assumed 
the form of an old man and offered to find the body for them if they would do as he commanded; 
they agreed, and Satan provided an image of "Qalmaq" to which he commanded prostration, at 
the same time enjoining the now infidel Qalm'iqs to eat pork. The story not only seems to echo 
the tension between Islam and Inner Asian burial rites, as the Muslim "Qalmaq" seeks to thwart 
his pagan sons' plans for his body, it also provides a vivid inversion of the principle whereby an 
"ancestor's" sacred remains sanctify a people's homeland, for instead of "our" people discovering a 
buried "ancestor" (as, for instance, in the Bashkir genealogical legend discussed in Chapter 6), 
here the alien infidels are deprived of the real grave and thus led astray by a Satanic forgery. 
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who did convert moved south toward Turkistan. In <Abd al-Ghaffar's ver
sion, the decisive "nation-forming" activity-in both positive and nega
tive senses - is even more directly focused on the saint, since in the story 
of Sayyid Ata the "Qalmaqs" clearly choose to remain unconverted, and 
indeed each group, converts and nonconverts, had a hand in its own defi
nition as a group. In <Abd al-Ghaffar's account, however, we find echoes 
of the kind of "magical" and tutelary connection between the saint and 
the peoples who are created by his action: both the conversion of those 
who by virtue of their conversion became known as Uzbeks, and the exclu
sion of those destined to remain "Qalmaqs" and "Torghuts" were ordained 
through the saint's prayers. In this account, the non-Muslim QalmYqs did 
not simply "stay behind"; they were quite literally "left out." And what 
they were left out of was the tutelary and appellative connection linking 
the new converts/new people with their patron saint Baba Tiikles and 
with their "royal" and "paternal" namesake bzbek Khan. We thus find an 
intriguing example in <Abd al-Ghaffar's work of a community imagining 
itself in terms of what its founder "left out" in the case of those alien to it. 

As for Edigii, it is of no small significance that <Abd al-Ghaffar men
tions the genealogical link between Edigii and Baba Tiikles. It confirms 
that he had access to traditions asserting such a link; and indeed, <Abd 
al-Ghaffar's work is the only account we have linking (I) the specific 
narrative of Baba Tiikles' role in bzbek Khan's conversion given by 
btemish ijajjI- beyond the fact of that role affirmed in the Tatar his
tories discussed below-with (2) the identification of Baba Tiikles as 
Edigii's ancestor and with (3) the assertion of the "ethnogenetic" aspect 
of the conversion. Here in particular it would be helpful to know whether 
his knowledge of accounts affirming Edigii's descent from Baba Tiikles 
came through the Central Asian literary tradition, through the Tatar his
torical works discussed above, or through oral tradition preserved among 
the Noghays or in the Crimea; the first of these possibilities is favored by 
his mention of "the histories of the Uzbeks," which certainly in <Abd al
Ghaffar's day could have meant only written histories produced in Uzbek
ruled Central Asia. In this case we might take <Abd al-Ghaffar's remark as 
testimony to the wider currency of stories about Baba Tiikles or genealo
gies of Edigti in the Central Asian historical corpus than is evident from 
extant works. In any case, however, Edigli is of relatively little interest to 
(Abd al-Ghaffar, either in historical terms or in "ethnic" terms. Although 
he does devote a small section of his work to listing the descendants 
of EdigLi, <Abel al-Ghaffar is more concerned with the Crimean khans, 
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with their Chingisid descent, than with Edigti and the Noghays who 
looked to him for their origins as a people, and there is no hint in <Abd al
Ghaffar's account of any sanctifying or nation-forming role that Baba 
Ttikles might play for Edigti's descendants or for the Noghays. In con
firming that Baba Ttikles' descendants were begs, <Abd al-Ghaffar implic
itly limits their status, and the only sanctifying or nation-forming service 
that <Abd al-Ghaffar ascribes to Baba Ttikles appears in the case of the 
Uzbeks (and negatively, of the Qalm"iqs), not the Noghays. 

Making Sense of Diverse Traditions: 
A New Account from Khorezm in the 
Eighteenth Century 

Among the "historical" or "historicized" treatments of Baba Ttikles may 
be counted a brief but revealing text, from the early eighteenth century, 
which so far as I know has never drawn the attention of specialists; it exists 
in an apparently unique copy, and has remained entirely unknown, per
haps due to its incomplete description in the only published reference to 
it of which I am aware. I discovered it quite by accident, while examining 
microfilms obtained for the Central Asian Archives at Indiana University; 
at the time, I was already working on Baba Ttikles and Otemish l:IajjI's 
conversion narrative, and this text's mention of Edigti and Baba Ttikles 
naturally caught my eye, but it was pure chance that I paid attention to 
the part of the manuscript that includes this brief but remarkable account. 

This previously unknown text appears on three folios bound in a manu
script volume preserved now in the Staatsbibliothek zu Berlin-Preussischer 
Kulturbesitz, Orientabteilung. It was described in Wilhelm Pertsch's 
1889 catalogue of the Turkish manuscripts in the royal library of Berlin,99 
and bears the designation Diez A. Quart. 14. The entire volume runs to 
238 folios, of which the vast majority (ff. 12a-232a) constitute a copy, 
defective at the beginning,100 of Abu'I-GhazI's famous Shajarah-i Turk; 
this manuscript was used by Desmaisons in his edition of the work, and it 

99. W. Pertsch, VeTzeichniss deT tiiTkische HandschTiften deT Koniglichen Bibliothek zu Berlin 
(Berlin, 1889; Die HandschTiften·VeTzeichnisse deT Koniglichen Bibliothek zu Berlin, Bd. VI), 
pp. 228-230, Cat. No. 204. 

100. The missing first page has been replaced with a transcription supplied, says Pertseh, by 
Desmaisons. 
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is to this least interesting part of the manuscript that Pertsch devoted 
most of his attention. The copy is written in a poor nastaCirq, and was 
copied by a certain Mubammad 1:Iusayn!OJ b. HajjI Aqa-yi SufI of the vil
lage of T.r.k.kI (Terek?); he completed it in Saint Petersburg (b.t.r.bilr.k 
qa[Ca-si'nda) on Thursday, 15 Safar [sic] 1150; the date corresponds to 14 
June 1737 (3 June according to the Julian calendar of relevance for Saint 
Petersburg), which was a Friday, but differences of one day in figuring day
and-date correspondences are not uncommon due to different methods of 
calculating the beginning of the month. The copyist affirms that he com
pleted the work "during the blessed time of Her Grand Imperial Highness, 
the glorious and just Anna Ivanovna, and in the shade of this world
succouring sovereign,"J02 suggesting that the Tsarina (r. 1730-1740) was 
the copyist's patron and that she actually commissioned the transcription. 

These particulars may be of importance in assessing the environment 
in which the rest of the material in the volume was produced, but we 
cannot be sure of this, since the other short texts are mostly by other 
hands. Although it is difficult to judge from the microfilm, the paper 
appears uniform throughout the volume, suggesting a common origin, 
but in any case it is impossible to determine conclusively where and 
when the other sections were produced. In addition to the different hand
writing, other dates appear elsewhere in the volume as well-most clearly 
in the brief text of interest to us-and there is a correspondingly wide 
variety of orthographic systems (all the texts are in Turkic, but some, such 
as Abo'I-GhazI 's work, retain a more or less standard "Chaghatay" or east
ern Turkic orthography, while others are more heavily "Ottomanized"). 

The other texts in the volume were described cursorily or not at all by 
Pertsch, who dismisses them as "unimportant." The first eleven folios 
comprise a collection of legends and stories, described by Pertsch as of 
"historical content," but in fact primarily devoted to stories of the 
Prophets and of the pre-Islamic Iranian kings; each entry begins with a 
phrase such as "amma ravI rivayat eder kim . .. " or "ammii ~iibib-i riviiyat 
der kim . .. ," but there seem to be no tales of more "recent" setting 
included here. The text is copied in a fine naskh, and the orthography in 
these tales is the most "Ottomanized" of all the short texts in the volume. 

The final folio of the Shajarah-i Turk (232a) includes miscellaneous 
notes and verse, but ff. 232b-234a, as Pertsch noted, constitute a separate 

101. The element "!:lusayn" is omitted in Pertsch's description. 
102. sawkatla <ad<7latla anna IvamIna Impiratur-i <azfmf bazratleri-ning mubarak vaqt-i 

~tI¥r-da va pad.'iiih-i <ala11l-panah-ni'ng saya-si'nda (f. 231b). 
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text giving a genealogy and brief history of the Crimean khans, begin
ning with Chingis Khan and ending with mention of Qaplan Girey I's 
third accession in 114311730. The text is less "Ottomanized,"lo3 and 
Pertsch judged the handwriting to be most likely the same as that in 
Abu'I-GhazI's history; this is not impossible, but the "Crimean history" 
appears in fact to be much less "hastily" copied, in a smaller nastaClzq, 
than the text of Abu'I-GhazI, and moreover seems to be "signed" with a 
name that remains partly illegible in the microfilm due to the smearing 
of the ink. 104 

Following this text comes the short piece of primary concern to us, on 
ff. 2 34b-2 36a; it is in yet another hand, different from all the others, and 
we will discuss its peculiarities below. Pertsch left this text, and indeed 
the rest of the volume, undescribed, remarking only that "on the remain
ing folios, written by variolls hands, are brief notes of mixed content, 
including some on the history of the Tatars." 

The contents are indeed mixed. The text of primary concern here
the conversion narrative-ends on f. 236a, and the rest of that page has 
been filled with a separate and unrelated historical note that appears to 
be of some potential interest; its heading promises an account of the 
"state" of Qa~ay Bek and his oghlans, and the text relates the deeds of 
various mlrzas and nokers whose names belie Cherkes, Tatar, or Noghay 
provenance, but their identification would lead us too far astray. This 
note is written, however, in a hand close to that of the conversion narra
tive; the orthography of this note also shows approximately the same 
degree of "Ottomanization" as the conversion narrative, but the separate
ness of these two texts is still supported insofar as the conversion narrative 

103. E.g. the form boldi' is used throughout, though" 1000" is bing. 
104. The name, parts of which appear to be written as many as three times on f. 234a and 

once on f. 236a (suggesting calligraphic "practice" and thus possibly unrelated to the text), 
appears to read "Kalmat bin Vall ibn ... aj," which makes little sense; specifically, the name 
appears as (I) k.l.m.t b.n followed by a deliberately crossed-out word apparently written as w.w.IT; 
(2) an initial ka intended as the start of a kaf-Iam ligature but abandoned, followed by kalmat 
b.n w.lf (the first element of which is clearly vowelled with barakat), followed by nearly illegible 
characters interpretable as a.b.n or a.y.d, after which comes a clearly legible alif and final i1m; 
(3) the word k.l.m.t, again possibly vowelled as in (2), followed by characters interpretable as b.n 
or b.s.l, followed by a clearly written w.lf a.b.n, this time followed by nearly illegible characters 
similar to those in (2) and interpretable as (l.y.n or a.b.n or a.n.d, followed by ai again; (4) on 
f. 236a, the initial ka as in (2) followed by what appears to be k.l.m.t.n. The first element might 
be "CHI mat," but is specifically vowelled as "Kalmat," in which the element -mat is a typical 
abbreviation (but relatively rarely represented orthographically, though common in pronuncia
tion) of "Muhammad," but the first element appears quite unusual; he is clearly "the son of 
Vall," but the rest of the name has so far defied explanation. 
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is distinguished by the Qipchaq form us (three) instead of the form iie 
that appears in the historical note. 105 

Finally, from f. 236b to the end of the manuscript, on f. 238b, the 
handwriting may well be the same, and appears close to that in the text of 
Abu'l-Ghazl, and closer still to the hand evident in the "Crimean his
tory," but again unrelated to the conversion narrative; the brief texts here 
include one short collection of historical notes of the type reflected in 
the "Crimean history" mentioned above. 106 

The conversion narrative itself, on ff. 234b-236a, appears without sep
arate heading and takes up three full pages of 17, 14, and 17 lines, 
respectively, followed by 11 short lines written diagonally, with a good top 
margin later filled, on f. 236a. It is written in a small naskh, not so fine as 
that in the first section of the manuscript but quite legible; the hand in 
fact bears some similarities with that found in the Tashkent manu
script of btemish Bajjl's work, and resembles that found in many texts 
copied in Khorezm and in the Volga valley in the eighteenth cen
tury.I07 Orthographically the text recalls the "mixed" texts common in the 
Volga valley, in which some features characteristic of Ottoman language 
and orthography appear side by side with features proper to the more 
easterly Chaghatay tradition. lOB As noted above, one surprising ortho
graphic feature is the graphic representation of the Qipchaq pronuncia
tion (iiS)109 of the Turkic word for "three," which according to Chaghatay 
orthographical "conventions" was virtually always written ue, even in 
Qazaq and Q"irgh'iz environments in which the Qipchaq pronunciation 

105. This note seems to be continued on the {acing page, f. 235b, where it is added in the 
margin. The marginal note on f. 235b (small parts of which have been lost due to the trimming 
of the page) ends with a date, 1148/1735-1736, designated as that of the accession of Nadir 
Shah in the Mughan steppe; but none of this appears related to the conversion narrative, and 
the same is true for other miscellaneous notes at the top of f. 236a. 

106. On f. 236b are two sets of notes, the first prescribing the appropriate frequency of sexual 
intercourse for each decade of life from age twenty to seventy, and the second on the distance 
between Istanbul and Mecca. On f. 237 begins a series of mathematical riddles introducing a 
story about 'AIT that continues on through the top of f. 238b; this final page is filled with further 
historical notes on the Crimean khans and Ottoman sultan, bearing dates from 880/1475-76 to 
993/1585. 

107. E.g., manuscripts of the legendary histories of Bulghar referred to above in Chapter 2, 
notes 15 and 181. 

108. For example, the final -ng of the genitive ending is represented, in Ottoman fashion, by 
the single letter kii{, as is often the case in the manuscript of btemish HajjT; the form edi 
appears alongside the more common erdi; both bol- and 01- are used; and the dative suffix 
appears both as a simple vowel indicated by final hii, and as -ga and -ka. 

109. By contrast the final -e of the gerund suffix, as in the form olgae that occurs once, is not 
altered to -s. 
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was current, well into the nineteenth century. The author of the text was 
evidently a native of Khorezm, but this orthographic peculiarity suggests 
that he may well have been of Qazaq, or more likely Qaraqalpaq, origin. 

The short text, translated below, is given in Appendix 3. The text 
stands as a remarkable attempt, by a man evidently well acquainted both 
with hagiographicalliterature and with tribal lore among the Noghays, to 
come to terms with conflicting traditions about the conversion of bzbek 
Khan; beyond the above comments and the "internal" evidence of the 
text itself, we have no further evidence on where the author obtained his 
information, but in view of his preliminary "disclaimer" and in his fre
quent reference to Noghay lore, it seems likely that most of his informa
tion reflects oral, rather than written, sources. Written sources, to be sure, 
clearly inspired his "reconciliation" of accounts, but in this case his 
sources are obvious; similarly, it is not impossible that the author actually 
knew and used the work of btemish HajjI, although if he did, its influ
ence must have been primarily negative, inasmuch as his account of 
bzbek Khan's conversion is quite different, both in its setting and in its 
dramatic confrontation, from that of btemish HajjI. It is also possible 
that the author of this conversion narrative had access to the "Tatar" his
torical works discussed below, which alone among written accounts of 
Baba Tukles' role in bzbek Khan's conversion predate the brief text dis
cussed here;11O but in this case as well, there is little similarity between 
this text and the accounts in the "Tatar" histories, beyond the fact of 
Baba Tukles' role in converting the Khan, and the name of one son 
of Baba Tukles. Rather, we find that although the Khorezmian author of 
the present text knows of the ascription of Bakrid lineage to Baba Tukles, 
he does not give the full Bakrid genealogy, or any part of it, as known 
from the Tatar histories and other sources; at the same time, his narrative 
of the conversion itself is much richer than the spare account in those 
earlier "historical" works. 

Most likely the author did not have access to any written versions of 
the tale of Baba Tukles and Ozbek Khan, beyond possible written reg
istries of tribal genealogy similar to the sha;arahs preserved among many 
Inner Asian Muslim peoples down to the present century. Rather, for the 
material specifically dealing with Baba Tukles and the conversion of 
Ozbek Khan we are clearly in the presence of an eighteenth-century 
recording of oral traditions about Baba Tukles collected among the 

liD. 'Abd al-Ghaffar Qlrlmi's reworking of btemish HajjI's narrative was still nearly thirty 
years in the future, if the date given in the text is correct. 
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Noghays of the Black Sea steppe a full two centuries after Otemish BajjT. 
He presents those traditions as common knowledge in those regions, and 
however much he may have "clarified" those traditions himself, at the 
very least his account confirms the continued currency and vitality of 
popular lore linking Baba Ti.ikles both to the conversion of Ozbek Khan 
and to the ancestry of Edigi.i and the Noghay mfrzas. 

Of the author himself, Nurullah b. CUbaydullah a~-SiddTq al-KhorezmT, 
nothing is known beyond his Khorezmian origin. As noted, he was possi
blya Qaraqalpaq, although we do not know whether the text as we have it 
was actually transcribed by him; if the text was written independently and 
later bound with the copy of Abu'I-GhazT's work, it may indeed be in the 
author's hand and copied in 113111719, but if it was added to blank pages 
included with the Shajarah-i Turk we must assume that it was copied no 
earlier than 115011737, and certainly not in Khorezm. It is possible that 
this figure might turn up in the rather meager historical or hagiographical 
literature of eighteenth-century Khorezm; he is in any case not men
tioned by this name in Mu>nis' Firdaws aI-iqbal, the only substantial work 
to cover the period in which he must have lived, nor does he appear in 
the eighteenth-century hagiographical compendium of Khorezmian 
provenance, the Tadhkirah-i Tahir Ishan. lIl 

TRANSLATION 
Let it not remain hidden from men of perception and discern

ment and masters of wisdom and sagacity, [that] although the 
words of historians and genealogists are not free from the imputa
tion of falsehood and invention, nevertheless, their predilection 
for words is built upon widespread renown, and the reliability of a 
genealogy too depends upon a foundation in repeated oral trans
mission [tasamuC]. Historians and genealogists require a narrative 
transmission; and the responsibility lies with the first narrator. 

Among the Noghays and MTrzas who dwell on the banks of 
the lelll and QC!ban, it is well known that AdTgT BTy is a descen
dant of Baba Tiikles, 112 and that Ozbek Khan and the people (el) 
subject to him were ennobled with the honor of [converting to] 
Islam through the summons (daCvat) of that saint (Caz1z). Evidently 
his name must have been Sadr ad-DTn Abmad, who is known in 

Ill. On this Persian work, completed in 115711744, cf. SVR, III (Tashkent, 1955), 
pp. 364-365, Nos. 2692-2695; I have consulted MS IVANUz Inv. No. 855. 

112. Spelled i.k.l.s. 
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the countries of Khorezm and Mawarannahr by the laqab "Sadr 
Ata;" because he was covered with hair (sha'"ran"i) and had a great 
deal of body hair [badanlari-ning tilkI kop), they call him Baba 
Tukles among the Noghays. And in some genealogies (nasab
namah), they call him HajjI AkhI as well, because he was appar
entlya foster brother (akh-i rata'" I) to the holy Sayyid Ata. ll3 

And the holy Sayyid Ata and Sadr Ata and Badr Ata and Uzl1n 
Hasan Ata-these four saints-were companions together in the 
same place since childhood; and when they were engaged in 
studying the exoteric sciences in Mawarannahr, a desire to travel 
the mystical path of the shaykhs arose within them. Searching for 
a Perfect Master (prr-i kamil), they paid pious visitation to all the 
shaykhs of Khorezm and Mawarannahr: the instruction [given) to 
them by all the shaykhs was that they should go to the country of 
Turkistiin and seek their goal there. 

And so these four saints, with the guidance of the shaykhs, 
went to Turkistan and achieved their aims through ZangI Ata; 
and ZangI Ata was licensed by HakIm Ata, and HakIm Ata was 
licensed by Sultan Khoja Ahmad YasavI, may God's mercy be 
upon them. Then ZangI Ata gave first to Sadr Ata the permission 
[to certify disciples, rukht$at); for this reason they call him the 
chief successor (bas khaIIfah). Later those [other) three saints 
were licensed as well. 

And then the holy ZangI Ata commanded Sayyid Ata and Sadr 
Ata, "Go to the Dasht-i Q"ipchaq and Saraych'iq, and summon 
the infidels and people there to Islam!" At that time the ruler 
(padsah) in Saraych"iq was Ozbek Khan, who was a descendant 
of Sh'iban Khan, the fifth son of ChingIz Khan's eldest son Jochr 
Khan. At that time, among the descendants of ChingIz Khan 
there had still not appeared a ruler who had become a Muslim. 
And the holy Sayyid Ata and Sadr Ata went to Saraych"iq by their 
master's command, and summoned Ozbek Khan to Islam; 

113. I have not encountered this designation elsewhere for either Baba Tlikles or Sadr Ata, 
although the author implies that he found it in written sources. The explanation given here for 
this designation seems quite improbable in view of the common appellation iikhl borne by 
members of futuwwah organizations and Sufi orders; the title (which incidentally is probably 
not derived from Arabic akh, "brother," but from a Turkic term, cf. Clauson, ED, p. 78, s.v. "alo») 
was quite common in Anatolia and Iran in the fourteenth century, and it seems likely that the 
author had access to hagiographical material ascribing "missionary" activity to a figure linked 
with such organizations and thus made another of his learned identifications. 
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[235a] and they manifested many wonders and miracles. 
Ozbek Khan was intelligent and discerning, and knew well the 

tales and histories of past kings. He said to these saints: "I know 
the truth of your religion; let me set a condition. My condition is 
this: at the time when Pharaoh's sorcerers (sabiT-laT), confronting 
the holy Miisa (peace be upon him), did their conjuring (sibT), it 
had no effect on Miisa (peace be upon him); [rather], a miracle 
(muCiizah) of Miisa (peace be upon him) spoiled (batil qi"ldi") 
their conjurings, for his staff became a serpent and swallowed up 
and destroyed all that they had conjured. 114 At that time all the 
sorcerers acknowledged their faith to Miisa (peace be upon him); 
and at once, through the good fortune of faith, the seven layers 
of the earth and the seven layers of the heavens and the Throne 
and the Seat (CaTS! va kilTS! [sic]) were revealed to those sorcer
ers. If [these] are revealed in this way to me as well when I too 
have become a Muslim, I will know that your religion is true." 

Then the holy Sayyid Ata directed Sadr Ata [saying], "You are 
the chief successor; this matter is consigned to you." And so the 
holy Sadr Ata taught Ozbek Khan the profession of faith 
(kalimah-i shahadat), and instructed him in the pillars of 
faith and the conditions and principles of Islam and in ablution 
and prayer. When it came time for the ritual prayer,115 they turned 
toward the qiblah; then Ozbek Khan said, "If I do not see the 
Ka<bah, why should I perform the prayer?" When he had said 
this, Sadr Ata raised his hand and pointed, and said, "That which 
YOll see is the Ka<bah"; and the veils were lifted from the vision 
ofOzbek Khan and all the people standing there, [235b] and the 
holy Blessed Ka<bah became clearly and plainly manifest. 
~his was the first unveiling (kashf) which became manifest to 
Ozbek Khan; and it is well known that Ozbek Khan used to say, 
"Throughout my life, whenever I set about performing the ritu~l 

114.For th t fM ' ., X:80-81 xx e s ory 0 oses staff and the confoundmg of Pharaoh s sorcerers, see the Qur'an, 
p. 229.' .65-70; cf. Exodus 7:9-12. See also The Tales of the Prophets of al-Kisa'i, tr. Thackston, 
(1 978)' and further references in A. Fodor, "The Rod of Moses in Arabic Magic," AOH, 3211 

,~.I~ITI . "IQ -' . gUage of . le IIlllIa ur'amc reference (X:81) proVides the model for the account's lan-
eery; COds~:.~rY and its "confounding": Moses tells the sorcerers, "What you have done is sor-

115. Writ I s~~rely render it of no effect" (rna ;rturn bihi's-sibru inna'Uaha sayubtiluhu). 
"the five f ten fbes vaqtf narnaz boldr ersa"; most likely the common phrase "be§ vaqt-i narnaz," 
d lines or I) . " . d d h . Uetory WOrd bas. rayer, III uce t e wnter or copyist to write b.s instead of b.s for the intro-
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prayer (namiiz), I would not even utter the opening words ll6 until 
I had seen the Ka<bah." In sum, on that day 70,000 persons were 
ennobled with the honor of [converting to] Islam: "Praise be to 
God, who has guided us to this: never could we have found guid
ance, had it not been for the guidance of God."117 

There are contradictory views on the genealogies of Sadr Ata. 
Some say that $adr Ata is of the lineage of Imam Mubammad 
I:Ianafr,118 and some say [that he belongs to] the lineage of Abu 
Bakr-i $iddIq (may God be pleased with him). It is possible that 
in these two traditions there is a basis for reconciliation, for one 
version may be according to the father's side, and one version 
may be according to the mother's side. However, among the 
Noghays he is known for belonging to the lineage of the holy 
[Abu Bakr-i] SiddIq; and God knows best. 

Sadr Ata's father was Darvlsh Adham, who was the youngest 
son of Sultan IbrahIm b. Adham. Now Sultan IbrahIm was the 
ruler in the country of Balkh. One night he was engaged in wor
ship upon his throne; someone walked on top of his palace. 
IbrahIm asked, "Who is it on top of my palace?" The answer 
came, "I am an Arab; I am searching for a camel." IbrahI m said, 
"What a strange thing to say! How is it possible for a camel be on 
top of this palace?" The answer came, "How is it possible to live 
the life of a Sufi, and seek Almighty God, on top of a throne?"119 
These words affected IbrahIm, and he abandoned his rule, 

116. Literally, "I did not say the takbrr-i taFplmah" (i.e., the holy glorification of God that initi
ates the prayer). Intriguingly, precisely the same statement-that he would not begin to utter the 
takbfr-i tal:zrfmah until he had had a vision of the Kacbah - is recorded by the nineteenth-century 
Khivan historian Mu'nis as having been popularly transmitted about "Naghday," the amIr of 
Ozbek Khan whom Ibn Battutah met and who appears in Timurid-era sources as the father of 
the brothers who founded the "Qonghrat Sufi" dynasty of Khorezm; Mu'nis, as noted above, 
portrays this "Naghday" as a devotee of Sayyid Ata who followed the Sufi shaykh to Khorezm 
after the conversion of Ozbek Khan. See the text in Mu'nis, Firdaws ai-iqbal, ed. Bregel, p. Z06, 
and the translation in Bregel, "Tribal Tradition," pp. 370-371. 

117. Qur'an VII.43. 
118. I.e., of Muhammad b. al-l:Ianaflyah, the son of 'Air by a wife other than the Prophet's 

daughter; Khoja Ahmad Yasavr is regarded as a descendant of Muhammad b. al-l:Ianafiyah. 
119. This story of Ibrahrm b. Adham's repentance, a common theme in Sufi literature, appears to 

be based upon the account in Rumr's MathnavI (ef. R. A. Nicholson, tr., The Mathnaw( of 
Jalalu'ddin Rumi [London: Luzac & Co., 1930, repr. 1977], translation, vol. Z, p. 318 [Book IV, 
lines 829-835]); the only significant difference is RumI's account of several people atop the palace, 
as against this account's single "Arab." It is not clear whether the account was adapted from the 
MathnavI itself, in view of its popularity, or from any number of Sufi works to repeat the story. 
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donned the habit of a dervish, and departed from Balkh, heading 
for the Kacbah. His wife and son went in search of IbrahIm; they 
went to the Kacbah and attained God's mercy there. And the 
young[ est] son Adham chose the life of a dervish and left Balkh. 
However, Sultan Jalal ad-DIn RiimI was not Sultan IbrahIm's 
father; rather, he was a cousin of Sultan IbrahIm. 

And the story is well known that Sadr Ata, who is at present 
known by the laqab "Baba Tiikles," took [in marriage] a fairy-girl 
[parI qi'Zln alilb-dilr]. Even if this story were confirmable, it 
would be possible, because in the sharZCat it is appropriate for a 
man to marry a female-jinn.12° 

All told, the Baba had three sons. The name of his eldest son 
was Islam Baba; [f. 236a] he was versed in theoretical and practi
cal sciences, and the appellations "Shaykh" and "Ata" were left 
to him. He settled in the country of Khorezm; and one son 
settled in Turkistan, and one of them was orphaned. And the 
Mangh"its looked after him; the name by which he is famous is 
Terme, who is the ancestor of all the mlrziis among the Noghays. 
And God knows best the truth of the matter, and unto Him is the 
return and the power. 

The poor wretch needful of God, Niirullah b. CUbaydullah 
a~-Siddlq al-KhwarazmI, produced this, [in] the year 1131 [24 
November 1718-13 November 1719]. 

Commentary 

Beyond the evident basis in oral tradition of this account's central point, as 
noted above, a number of other features are worthy of comment. Above 
~~l, th.is text evidences a much stronger Sufi "flavor" than the account of 
?ten.llsh HajjI; this is suggested not only by the author's evident familiar
~{ wIth t.he hagiographical tradition surrounding ZangI Ata's disciples, but 
:;_0 ~l) ll~ the allusions to the famous Sufis IbrahIm b. Adham and Jalal 
ot F·ln RUIl1I, (2) in the mystical visions of the Kacbah portrayed as piv-

a III the conversion, and (3) in the affirmation that one of Baba Tiikles' Sons ". I . 
In In le.nted" his father's Sufi appellations of "shaykh" and "ata." 

the fIrst regard, Niirullah KhorezmI was clearly acquainted with the 

Ig~!~· ~o~ ~urther references on the question of the admissibility of marriages with the jinn, see 
(PrineetoO (;,her. Introduction to Islamic Theology and Law, tr. Andras and Ruth Hamori 

n. nneeton University Press, 1981). p. 64, n. 88. 
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story of Zangi Ata's four disciples, as mentioned above, first recorded in 
the well-known early sixteenth-century hagiography, the Rashahat-i eayn 
al-hayat. The Rashabat is, of course, only the earliest hagiographical 
source to include the story of the four disciples of Zangi Ata, a story it 
shares with the Shajarat al-atrak, in which is found the specific element 
of Zangi Ata's instructions to his disciples to summon the peoples of the 
Dasht-i Q'ipchaq to Islam; as noted earlier, an account similar to that of 
the Shajarat al-atrak is found in a seventeenth-century Khorezmian 
hagiography devoted to the life of one of Sayyid Ata's descendants, and the 
Rashabat's account of the four saints made its way into many hagiograph
ical compendia produced in Central Asia and India from the sixteenth cen
tury to the nineteenth, especially in the relatively few hagiographies devoted 
to shaykhs of Yasavi lineage. We cannot say for certain which of these 
works, if any, was the direct inspiration for Nurullah KhorezmI's identifica
tion of Baba Tlikles as one of those four; nor can we do more than specu
late, without a thorough study of the entire Central Asian hagiographical 
corpus, on whether other extant works may contain a similar identification, 
upon which Nurullah might have drawn for his account. 

In the absence of any other attestation of the identification of Baba 
Tlikles with Sadr Ata, then, we must assign it tentatively to Nurullah 
KhorezmI himself. But what is curious about our author's identification, 
whether his original contribution or a borrowing from some unknown 
source, is the choice of $adr Ata as the saint to be identified with Baba 
Tlikles. Of the four saints, only Sayyid Ata clearly remained a strong focus 
of legendary tales and genealogical ascriptions in Central Asia; his puta
tive descendants may be traced at least down to the nineteenth century, 
and legends about his Islamizing role were circulated nearly as long. By 
contrast, we know almost nothing of any literary, spiritual, or familial 
legacy from the figure called Uzun Hasan Ata, while the other two com
panions are only slightly better represented in later sources: descendants 
of Badr Ata living in Khorezm are mentioned in the early sixteenth cen
tury by a Kubravi Sufi native to the region, while desr.endants of Sadr 
Ata are mentioned in the vicinity of Shahrukhlyah, near Tashkent, in a 
hagiographical work from the latter fifteenth century.121 Sadr Ata was also 
claimed as a seventh-generation ancestor by the sixteenth-century writer 
Hasan Nitharl BukharI, who notes also that most of the tribes of "the 
iiliis of $i,Pin Khan" -he uses the usual Turkic designation of Batu, and 

121. Hasht /tadrqah, MS IVAN Uz, Inv. No. 1477 (SVR, III, p. 271, Cat. No. 2441), f. 29b. 
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means the Jochid ulus-had been mUTzds of his forefathers in that lin
eage; 122 Nitharl does not explicitly mention Sadr Ata in this connection, 
but his "family history" may add further support to the tradition of Sadr 
Ata's "missionary" activity in the Dasht-i Qlpchaq. 

In any case, Sadr Ata's relative obscurity would seem on the one hand 
to render him a less likely candidate for an entirely spurious identifica
tion, one invented by Norullah KhorezmI or his source, but on the other 
hand would appear to reduce the likelihood of such an identification 
being widely recognized as contrived. We are thus left without decisive 
evidence by which to judge the plausibility of Norullah's equation of 
Baba Tukles with Sadr Ata. Most likely the tradition of Sadr Ata's involve
ment, together with Sayyid Ata, in the conversion of Ozbek Khan, or at 
least with the spread of Islam in the Jochid u/us, was an early and authen
tic tradition, and was known to Norullah, probably through literary 
sources; similarly, the traditions about Baba Tukles linking him both to 
Ozbek Khan's conversion and to Edigu's genealogy were also known 
to Norullah, undoubtedly through reports he heard either from 
Qaraqalpaq or Qazaq groups near Khorezm, or from Noghays he may 
have encountered during travels he may have undertaken. His account 
should thus be understood as an effort to reconcile the two traditions 
about the figure(s) responsible for the conversion of Ozbek Khan. 

In his allusions to IbrahIm b. Adham and RumI, our author is most likely 
betraying his familiarity with legendary genealogies, of the type preserved in 

122. Mudhakkir-i-Abbab ("Remembrancer of Friends") of Khwaia Baha ai-Dfn Hasan Nitharf 
Bukharf, ed. Syed Muhammad Fazlullah (Hyderabad: Osmania University, Da'iratu'I-Macarif 
Press, 1969), pp. 493-494, 505-506; cf. pp. 56-57. NitharI's genealogy makes $adr Ata the nat
ural, as well as spiritual, son of Zangl Ata; see also Hofman, Turkish Literature, II, pp. 103-106 
(on NitharI's grandfather cAbd al-Vahhab, known by the takhallu$ "CArif"), IV, pp. 273-275 (on 
Nitharl himself), and V, pp. 1-4 (on his father Padshah Khoja). Padshah Khoja is famous as the 
author of Turkic verse and of two Turkic prose works, one entitled Guizar (written in honor of 
the ShYbanid lanI-beg in 945/1538-1539; excerpts were published in a work that has remained 
unavailable to me, Uzbek iidiibiyati tiirikhi khrestomiitiyiisi [Tashkent, 1945], pp. 90-99), and 
the other Miftah a[-'adi (excerpts published in an anthology of Uzbek literature prepared by the 
famous Abdurrauf Fitrat, Ozbek iidiibiyati niimuniiiiiri, Tashkent-Samarkand, 1928, pp. 112-124; 
the work has not been available to me). The two works of Padshah Khoja (referred to now only 
as "Khoja") are discussed in the collective volume Ozbek niisri tiirikhidiin, ed. I. Sultanov 
and A. Hayitmetov (Tashkent: Fan, 1982), pp. 75-87, where further references are given to works 
also unavailable to me: V. Zakhidov, "0 'Miftokhul-adle,'" Uchenye zapiski Tashkentskogo 
Gosudarstverlnogo Pedagogicheskogo Instituta, vyp. 4 (filologiia) (1957); V. Zahidov, "'Miftahul
adl' va 'Guizar' haqidii," in the collective volume Ozbek iidiibiyati tiirikhidiin (Tashkent, 1961); 
and M. Mirziiiihmedova, Khoiii (hiiyati vii iiadi) (Tashkent, 1975). The life and works of 
Padshah Khoja are also discussed at length by N. M. Mallaev in his Uzbek iidiibiyati tiirikhi, vol. 
I (Tashkent: "Uqituvchi" Nashriyati, 1965), pp. 718-734. 
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the Tatar historical works discussed below, which include "Sultan Jalal ad
Orn" and "Adham" in the lineage of Baba Ttikles and Edigti. But at the 
same time Nl1rullah KhorezmI's intellectual milieu is illustrated by his 
extended discussion of IbrahIm b. Adham-a minor, and often unidentified, 
figure in the full genealogies of Baba Ttikles- complete with the story of 
his renunciation drawn ultimately from RumI's Mathnavl. We may note 
here, however, that our author, if he was indeed acquainted with genea
logical narratives of the type preserved in the Tatar histories, certainly 
"adjusted" them, since the more complete genealogies reverse the relative 
positions implied for RumI and IbrahIm in Nurullah's work: "Jalal ad-DIn" 
is cast as Baba Ttikles' father in the genealogies, with "Adham" a distant 
ancestor, while Nurullah makes "Ad ham" the father and indicates his famil
iarity with tales making "Jalal ad-Drn" the father of Adham's father IbrahIm 
by rejecting this sequence. To be sure, Nl1rullah ascribes this lineage specif
ically to Sadr Ata rather than to Baba Ttikles, and despite his identification 
of the two it is not impossible that in this case the allusions to IbrahIm and 
RumI (linked originally, no doubt, through their common ties to Balkh) 
reflect the author's familiarity with Central Asian traditions about Sadr Ata 
rather than with Noghay tales about Baba Ttikles. 

In any event, it is worth noting that in affirming such ancestry, Nurullah 
again shows his Sufi intellectual environment, fcir he is clearly affirming 
the sanctity of Baba Ttikles/Sadr Ata by emphasizing the saint's descent 
from the archetypal renouncer in Islamic tradition. Ibrahim b. Adham is 
above all a ruler who gives up the throne, of course, setting Nurullah 
Khorezmr's portrayal of Baba Ttikles in quite noteworthy contrast to the 
clear political intent of the better-known genealogies, in which Edigti's 
ancestors, including Baba Ttikles, are all Muslim rulers. 

The Sufi coloring of Nurullah's narrative is perhaps most clearly mani
fested in his account of the conversion "contest," in which the demon
stration of sacred power begins not with a heated argument, but with the 
khan's own calm recounting of the story of Moses; it ends, likewise, not 
with an ordeal in the fiery furnace, but with the khan and his people· 
experiencing a mystical h.al before their prayers. Aside from the saint's 
role in inducing that experience, the magical elements so vivid in Ote
mish l:!ajjI's narrative have been entirely replaced in this account by the 
mysticaL 

Moreover, Nurullah's Sufi environment is no doubt reflected in the 
"division" of titles reported in the case of Baba Ttikles' sons. One "inher
ited" the titles of "shaykh" and "ata," settling in Khorezm as a typical 
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Sufi shaykh clearly regarded by No.rullah as the legitimate "heir" to his 
father's most important functions. The other, the orphan Terme who was 
raised by the Manghlts, became the ancestor of the Noghay mlrzas, and 
we thus see again No.rullah's relative disregard for the heritage of ruler
ship that was so central to the other treatments of Edigil's lineage as 
discussed below. 

In addition to these instances of Sufi interpretation in No.rullah's 
account, we may note also other features of structure and content of 
particular interest for appreciating our author's approach. To begin 
with, the central narrative of the conversion of bzbek Khan is itself a 
hybrid; it begins with echoes of the account in btemish BajjI's work, 
noting Baba Tilkles' "summons" to accept Islam, then identifies Baba 
Tlikles with Sadr Ata and turns to the account of the latter figure as 
given in the Rashabat, departing from it after the directive to go to "the 
Dasht-i Q"ipchaq and Saraych"iq." Here we find a further conflation of 
"Noghay" and "Central Asian" elements, as the emphasis upon Saraych"iq 
seems to reflect Noghay traditions, while the "genealogy" ascribed to 
bzbek Khan-wrongly assigning him to the lineage of Sh"iban, whose 
descendants did rule in Central Asia-reflects the persistence of this 
error in Central Asian sources of the Uzbek era. Finally the account 
returns to echoes of btemish BajjI's narrative, in the miracles at bzbek 
Khan's court and the mention of the "sorcerers"; here, however, the 
sorcerers have been "sanitized," and the "contest" intellectualized, or 
rather spiritualized: convincing the khan requires not only an exposi
tion of the principles of the faith, but the inducement of a vision or 
"revelation" (the ability to induce such visionary experiences at will is, 
of course, a standard mark of an especially accomplished shaykh in Sufi 
hagiographical lore). That the author has "edited" the traditions he 
received about the conversion of bzbek Khan, and not too well, is 
suggested by the inconsistencies in the account: the khan acknowl
edges the truth of Islam but requires several more proofs, promising 
to acknowledge its truth if he experiences the same vision vouchsafed to 
Pharaoh's sorcerers. 

Further evidence of the author's vain attempt to reconcile disparate 
accounts appears in his treatment of Sadr Ata's more distant ancestors, that 
is, those prior to the figure (IbrahIm b. Adham's son) he has anachronisti
cally cast as the saint's father. It is curious to find Imam MUQammad b. al
l:IanafTyah alluded to as an ancestor of Sadr Ata; <Abd al-Ghaffar Q"ir"imI also 
refers to him, but distinguishes Baba Tilkles from the "Sayyid AQmad" 
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whom he casts as the descendant of Muhammad b. al-Hanaflyah. The lat
ter figure is usually linked with Ahmad YasavI (who as the descendant of 
Muhammad b. al-Hanaflyah is indeed an cAlid, but not a sayyid) rather 
than with Sadr Ata, and it is not clear that the two ancestries cited by 
Nurullah KhorezmI reflect distinct traditions about the pedigree of Baba 
Ttikles and/or Sadr Ata; rather, they may reflect a popular conflation, 
known to the author, of Baba Ttikles with Ahmad YasavI himself. The 
Abu Bakrid lineage is of course well known from the Noghay tradition 
about Edigti's lineage, and it is in keeping with the approach and tenor of 
this text's author that he suggests a reconciliation of the two conflicting 
traditions. Although he does not say so explicitly in the case of the entire 
account, this is essentially what he is attempting to do with the conflict
ing narratives of Ozbek Khan's conversion familiar to him. 

The final passages of the account are of special interest because they 
attest not only to elements of the historical and hagiographical traditions 
about Baba Ttikles current in the late seventeenth and early eighteenth 
centuries, but also the existence in that era of stories ascribing to Baba 
Ttikles the kind of dalliance with a "fairy-maiden" that we find in several of 
the epic tales of Idige. True to form, our author seeks to justify these stories 
in juridical terms, but the fact that he was aware of such tales already in 
1719 pushes back our attestation of the thoroughly "mythologized" Baba 
Ttikles by about a century (since the earliest epic recordings date from the 
very end of the eighteenth century and the beginning of the nineteenth). 

Lastly, in addition to the "division" of the functions of "shaykh" and 
"mfTw" noted above, we find an echo of traditions also implicit in the 
Tatar histories discussed more fully below, in the several" destinations" of 
Baba Ttikles' sons. Here in Norullah's account they end up in Khorezm, 
Turkistan, and among the Noghays, respectively; in the Tatar histories 
conflicting traditions seem to be included, some making all of his sons 
except "Terme" "return" to Mecca, and others more closely paralleling 
Norullah's version by placing Baba Ttikles' sons in "Urgench" (i.e., 
Khorezm), in the Crimea, and in the Volga-Ural valley. It is also instruc
tive, perhaps, that Norullah knew the names of only two of Baba Ttikles' 
sons: "Islam Baba" is said to have settled in Khorezm, suggesting that 
Nurullah knew of traditions in his native country perhaps ascribing such 
lineage to a local saint, while the prominence of "Terme" among the 
Mangh"its (his name, as noted below, survived in Bashkir tradition while 
other descendants of Baba Ttikles were forgotten) ensured his mention as 
the ancestor of the Noghay mlrziis. In any case, the element of the saint's 
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sons moving to various regions no doubt reflects a common hagiographi
cal response to an awareness of Baba Tiikles' veneration in such widely 
scattered locales, attesting once again both to the widespread currency of 
tales about him, and to our author's penchant for reconciling those tales, 
which had long since diverged in many particulars in their independent, 
local developments. 

Baba Ttikles and the Full Genealogy of Edigii: 
Tatar Historiography, Bukharan Hagiography, and 
Russian Heraldry 

Both the reworking of btemish HajjI's account of Baba Tiikles by 'Abd 
al-Ghaffar Q'ir'imI and the independent attempt at "reconciling" disparate 
traditions by Nurullah KhorezmI date from the eighteenth century, 200 
years after our earliest record of Baba Tiikles' story. For the earliest 
historical treatment of Baba Tiikles and his genealogical ties with Edigii 
we must turn to a different historiographical tradition reflected in several 
quite diverse sources, all of which assign minimal importance, if any, to 
Baba Tiikles' role in the conversion of Ozbek Khan, but stress the genea
logical connections whereby Baba Tiikles legitimized Edigii and his 
descendants. While 'Abd al-Ghaffar's account reflects Otemish Hajji's 
narrative and adds a brief mention of Baba Tiikles' ancestry of Edigii 
(with only passing attention to genealogical elaboration), Nurullah 
Khorez111i stresses Baba Tiikles' conversion of Ozbek Khan but also 
acknowledges his ancestry of Edigii, demonstrating a clear familiarity 
with genealogical traditions linking Baba Tiikles to Abo Bakr and to 
"IbrahIm b. Adham"; the Khorezmian author also provides a rationale for 
the "adoption" of one of Baba Tiikles' sons by the Mangh'its, whence the 
saint's ancestry of the Noghay mlrziis. But in the accounts discussed 
below, little remains of Baba Tiikles' Islamizing activity; it is rather the 
full lineage of Baba Tiikles, back to Abu Bakr and down to Edigii, that all 
these accounts have in common. 



382 Islamization and Native Religion 

Baba Tilkles in Tatar Historiography: The Work of Jalayirf 
and the Daftar-i Chinglz-namah 

This genealogical elaboration is known primarily from two works in the 
Tatar historiographical tradition, in which Baba Tukles figures as an 
important link in the genealogy of Edigu. The existence of other, rela
tively early versions of the same genealogy (discussed below) probably 
indicates that accounts, possibly written, of Edigu's lineage were in wide 
circulation (especially among his descendants) and were simply incorpo
rated by the authors of these two "Tatar" works. Such a conclusion is 
reinforced by the apparent conflict between the Chingisid focus of at 
least one of these works and the likely motives of the genealogy in ques
tion: the two works preserve little of Baba Tukles' role in the conversion 
of Ozbek Khan as told by Otemish HajjI (and the derivative work of CAbd 
al-Ghaffar Q'ir'imI), but instead portray Baba Tukles as a sixth-generation 
ancestor of Edigu, and as a fourteenth-generation descendant of the 
Caliph Abo Bakr; the probable motive of this genealogy is suggested by 
the affirmation that Abo Bakr's descendants were rulers of various lands 
of Islam in each generation down to Edigu, who as a non-Chingisid is 
thereby supplied with both religious and political legitimacy. 

The earliest of the two histories is the work known as the Jiimie 

at-taviiTzkh of Qadir CAlI Bek JalayirI,123 written in 1602 in the "khanate" 
of Kasimov, where for a century and a half Chingisid dynasts had ruled 

123. On this work, the best description remains that of Usmanov, Tatarskie istoricheskie 
istoclmiki, pp. 33-96 (pp. 82-84 on the genealogy of Edigu); cf. Z. A. Khisamieva. "Nekotorye 
tekstologicheskie problemy dastanov Kadyir-Gali Bika," in lstochnikovedenie i istoriia tiurkskikh 
iazykov (Kazan', 1978), pp. 63-69, and Schamilogu, "The Umdet iil-Ahbar," pp. 85-86. The 
work was also discussed and excerpted in Vel'iaminov-Zernov's lzsledovanie 0 kasimovskikh tsari
akh i tsarevichakh, ch. 2. The text of one defective manuscript of the work was published, as 
noted, by I. Berezin in his series "Biblioteka vostochnykh istorikov," t. 2, ch. I: Sbomik letopisei. 
Tatarskii tekst, s russkim predisloviem (Kazan, 1854). Berezin's text (with supplementary material 
from another manuscript of the work, however) has now been published in a modifed Cyrillic 
transcription with accompanying linguistic (but not historical) analysis (aimed at placing the 
work within a Qazaq, rather than Tatar, historiographical tradition) by Syzdykova, lazyk 
"Zhami' at-tawiirikh" Zhalairi [sic 1 (Alma-Ata, 1989). Neither Usmanov nor Syzdykova notes 
the existence in Paris of an extensive (276ff.) manuscript of a translation (into "Noghay Tatar") 
of RashId ad-DIn ascribed to Qadir 'All Bek in Blochet's catalogue (E. Blochet, ed., CaUJiogw 
desmanuscrits tures [Paris: Bibliotheque Nationale, 1932-1933], II, pp. 57-58, Supp!. Turc 758; 
this copy is noted by Hofman (Turkish Literature, V, pp. 114-115); Blochet gives the date of the 
work's completion as 1005/1596-1597, rather than 101111602 as given in the less extensive 
copies known to Soviet researchers. It is worth further investigation to determine whether the 
Paris copy represents an earlier redaction of the translation-and one to which, in any case, 
the translator's supplements were not added. 
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under Russian suzerainty; the author, indeed, dedicates his work, in a 
florid encomium, to "Bari~ Frdravich Khan" (i.e., the tsar' Boris Godunov). 
The work consists of a Turkic translation of portions of Rashid ad-Din's 
history (hence the title customarily assigned to it) and Qadir 'Ali Bek's 
own additions, in the form of nine diistiins or "tales," on later figures 
from the history of the Golden Horde; eight of the diistiins are devoted to 
Chingisid khans, and one to Edigi.i Bek. Less well known, and of less 
clear provenance, is the Daftar-i Chingzz-niimah,124 an anonymous com
pilation apparently produced toward the end of the seventeenth century 
somewhere in the lands of the former Golden Horde. It consists of six 
epic-style diistans, most of a decidedly more "legendary" character than 
those employed by Jalayiri, and non-Chingisids (including Temi.ir, with 
whom two of the diistiins are concerned, and Edigi.i) figure much more 
prominently in the anonymous work. 

In the account of Qadir 'Ali Bekl25 (essentially repeated in the Daftar-i 
Chinglz-niimah I26 ), the lineage of Abu Bakr down to Baba Ti.ikles is 

124. This work, one version of which was published long ago by I. Khal'fin (Zhizn' Dzhingiz
k/ulIla i Aksak-Timura, Kazan, 1822) is discussed by Usmanov, Tatarskie istoricheskie istochniki, 
pp. 97-133; cf. Koprulu, Tilrk edebiyatl tarihi, pp. 278-280; and Abdulkadir tnan, "Destan-i 
nesl-i C;engiz Han kitabl hakklI1da," Azerbaycan Yurt Bilgisi, 3 (1934), pp. 9-14, 131-135 
(reprinted in his Makaleler ve incelemeler (Ankara, 1968), pp. 198-206). It is mentioned (as is 
the Idige epic cycle) with a brief discussion in Ahmet Temir, "Die alten Quellen der Kazan- und 
nord-turkischen Literatur (bis zum XIX. Jahrhundert," in Studies in General and Oriental 
Linguistics prtesented to Shiro Hattori on the Occasion of his Sixtieth Birthday, ed. Roman 
Jakobson and Shigeo Kawamoto (Tokyo: TEC Company, 1970), pp. 612-626 (p. 618, 
619-620). Further copies of the work are noted in I. G.Galiautdinov, "Paleograficheskie osoben
nosti spiskov pamiatnika 'Daftar-i Chingiz-name,' " in Bartol'dovskie chteniia 1981 (god piatyi): 
Tezisy dokiadov i soobshchenii (Moscow: Nauka, GRVL, 1981), pp. 27-28. 

125. ShoT1lik ietopisei, ed. Berezin, p. 161; cf. Valikhanov's notes on this text as published in 
Ch. Ch. Valikhanov, Sobranie sochinenii v piati tomakh (Alma-Ata, 1961), I, p. 152. The 
printed text, based on a defective manuscript, lacks the generations from Abu Bakr down to 
Baba Tlikles; their presence in fuller copies of the work is confirmed by Usmanov, Tatarskie 
istoricheskie istoc/l7liki, p. 82, and the text from one copy is transcribed by Syzdykova, Iazyk, 
pp.234-235. 

126. UsmallOV (Tatarskie istoricheskie istochniki, p. 116) implies the similarity of the accounts, 
but gives few particulars on the section of the work bearing the heading "Diistiin-i Edige 
[rdrkah 1 BlY" (which does not appear in all copies). Khal'fin's publication of the text has not 
been available to me, but Valikhanov's translation of the account of Edige from Khal'fin's text 
(Sochillerliia Chokalla Chingisovicha Valikhanova, ed. N. I. Veselovskii [St. Petersburg, 1904; 
Zapiski Imper(J1orskago Russkago Geograficheskago Obshchestva po otdeleniiu etnografii, t. 29], 
pp. 228-229), despite several divergences in the forms of proper names and in two problematical 
passages, shows the essential identity of the content. I have been able to consult only one manu
script of the Daftar-i Chingfz-namah that contains the section on Edige (the Paris, Berlin, and 
British Museum copies do not) -one, incidentally, not mentioned at all in Usmanov's survey of 
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recorded,127 along with the dwelling- (and ruling-) places of each figure 
in the genealogy (e.g., Syria, Egypt, MadTnah and/or Mad;Pin, Antioch, 
Constantinople) (see Tables 5.1 and 5.2). Then the lineage of Baba 
Tukles, who is said to have "ruled" in Mecca, is given through his son 
Terme down to Edigu: this Terme ("t.r.mah") came to "Idil-Jay"iq" (that is, 
the Volga-Ural region), and his son Qarapch·i (or "Q"iz"ij"i or "Qar"ijt')128 
lived there also, as did his son Islam-Q·iya 129 and the latter's son Qadir
Q"iya; Qadir-Q·iya's son, however, named Qotlo-Q"iya, lived in "Qumkent," 
and it was this Qotlo-Q"iya (who was killed, says the account, by Vrus 
Khan), who was the father of Edigu. \30 

Following this genealogy from Abo Bakr to Edigu, the account returns 
to Baba Tukles, attesting at once to his central role in Edigu's lineage 
and to the wide variety of accounts already in existence regarding his 
sons and his (or his son's) move to the Volga-Ural region: 

manuscripts, p. 102-preserved in Edinburgh University Library, MS No. Or. (Turk) 7, copied in 
1240/1825 (on this copy see John R. Walsh, "The Turkish Manuscripts in New College, 
Edinburgh," Oriens, 12 (1959), pp. 178-179); the account of Edige here (ff. 64b-65b) corre
sponds well with Valikhanov's translation and is nearly identical to the available portion of 
Qadir 'All Bek's account in Berezin's publication. 

127. The lineage is as follows: Abu Bakr > Mubammad ["Mabmud" in SyzdykovaJ > Sultan 
Ka'b > Sultan Hurmuz > Sultan Khalid > Sultan ValId> Sultan Qaydah ["Qaydur" in 
SyzdykovaJ > Sultan Mavlud > Sultan Abu'l-'A~ ["Abu Algha" (!) in SyzdykovaJ > Sultan SalIm 
> Sultan Sadaq > Abu'I-l:Iaqq > Sultan 'Uthman ["'Ushman" (!) in SyzdykovaJ > Sultan Jalal 
ad-DIn; the latter had two sons, one named IbrahIm (or "Adham"), the other Baba Tiikles. The 
"historical" and epic versions of the EdigiilBaba Tiikles genealogy are summarized in Table 5.1, 
and simplified genealogies reconstructed from Russian and Central Asian pedigrees discussed 
below are presented in Table 5.2. 

128. The spelling of this name varies widely, with forms interpretable as q.r.jf or q.rfjf or 
q.r.b.jf most common; the form q.z.jf also appears, which, with "orthographic license," recalls 
the name of Qazanchi Bahadur, named by Mu'In ad-DIn NatanzI as a commander under 
ToqtamYsh's rival Urus Khan who, after the latter's death, deserted his second successor Temiir 
Bek Khan and entered ToqtamYsh's service (Muntakhab, ed. Aubin, pp. 94, 363, 422). Neither 
form, however, is otherwise attested or easily interpretable. Syzdykova adopts the reading 
"QarYjY," but early epic versions of the genealogy (discussed in the following chapter) give the 
name in forms reducible to "QarapchY," a form reflected also in 'Abd al-Chaffar QYr"imI's ver
sion and in early Russian adaptations, both discussed below. 

129. The element qrya in the names of these figures is spelled q.ya in Arabic-script texts, and is 
often interpreted as "Qaya" - a vocalization suggested also by transcription texts of the epic ver
sions discussed below. As an element in personal names, however, the term is certainly to be 
understood as the Mongol word qiya, meaning "page," "aide-de-camp," "bodyguard" (d. Doerfer, 
TMEN, I, pp. 445-446, No. 315); the form k.ya in some Arabic-script texts reflects the same term. 

130. Abu'I-ChazI also names as Edigii's father one "Qutluq QYya" of the Aq Manghrt tribe 
(ed. Desmaisons, I (tr.), p. 171, II (text), p. 162). On the historical accounts of Edigii's father, 
see Bartol'd, "Otets Edigeia," Sochineniia, II/I, pp. 797-804 (where he notes the error in 
Desmaison's translation). 
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But Baba Tiikles had four sons: one of them was the ruler (padshah) 
at the Ka'bah, one of them lies [buried] beside the Ka'bah, one of 
them lies in Urgench, and One of them lies in the Crimea, in Och
Otliik.13I According to [another] account, Baba Tiikles had three 
known sons: one of them, named 'Abbas, lies at the right side 
of the Ka'bah; one of them, named 'Abd ar-Rabman Khoja, also 
lies at the Ka'bah; and one of them, named Terme, came to 
Idil-Jaylq. 

Then follows an obscure passage, unclear both in itself and in its connec
tion with the preceding accounts. It begins abruptly: 

From the holy grave of the Prophet (God bless him and keep 
him) a voice came to Sayyid Naqib [sic]; the second was 
'Alam-Murtaza Sayyid; the third was the saintly miracle-worker 
Baba Tiikles Ata. m When Ozbek Khan became a Muslim, he sent 
Orek-chura [or "Uzek-chura"] to the holy Ka'bah; he brought 
these three men and [the khan] became a Muslim. 133 

Such is the account in the Tatar histories. The genealogical sections are 
clear enough, while the second portion of the passage, dealing with Baba 
Tiikles and his sons, evidently points to the wide disparity of traditions sur
rounding Baba Tiikles and to the somewhat garbled transmission of the 
traditions themselves (unless the obscurity in the narrative may be attrib
uted to the author's attempt to reconcile, or at least make sense out of, the 

131. Valikhanov's notes on Berezin's text (Sobranie sochinenii, I, p. 152) give the same 
account, but his translation from Khal'fin's text (Socizineniia, p. 229) has the first son (the ruler at 
the Kacbah), buried there, and the other three sons buried respectively in Urgench, "Keriman," 
and Och-OtIUk; this interpretation is clearly ruled out by both Berezin's text and the Edinburgh 
manuscript of the Daftar-i Cizingfz-namah. 

132. The text (text appearing in the Edinburgh MS given in {}, text only in Berezin given in 
Il, variant readings in < > ): paygambar (~alla'llalll1 calayhi va sallama)-ning {mubarak} qabr
lari'di'n sayyid naqib-qa <MS: naqibaga> avaz berip-dur; ikinci calam murta:ia sayyid; iiciinci[sij 
cazfz karclmat{i} haba Wkles ata tUTUr. For the last four words Syzdykova (p. 235) emends to 
baba Wkles ata[si} tUTUr, but there seems to be no compelling reason to do so. 

133. Valikhanov's translation from Khal'fin's text (Socizineniia, p. 229) interprets the most 
obscure part of this passage differently, rendering avaz berip-dur as "one honors" rather than as 
"a voice came" (as he himself translated the same words in his notes on Berezin's text, Sobranie 
sochinenii, I, p. 152); he thus understands the passage to mean that the grave of the Prophet is 
honored above all others, but that the grave of "cAlam-murtaza" (i.e., CAlr) is second in esteem 
and the grave of Baba Tukles third. While it is tempting to find such a meaning in an otherwise 
obscure passage, both the context and the wording of the passage would seem to argue against it. 



Table 5,1. The Genealogy of Edigu and Baba Tukles According to Historical and Epic Accounts 

Osmanov JaliiyirilDaftar [usupov [usupov Matlab Qara-Noghay Chodzko 'Abd al-Ghaffiir Ming Bashkir 
genealogy, genealogy, at-(alibin epic account, Qlrlmi Shajarah 
[654 list 1686 list Anan'ev (see Ch, 6) 

Aba Bakr Aba Bakr Abubekkir AbabuklBabekir Aba Bakr Ababakiar Abubekr-Saudyk Aba Bakr Abu Bakr Siddlq 
a,-Siddlq 

Muhammad Mubammad Magamet Magomet Sultan [missing] sultan Mahmud Muhammad Muhammad 
["Mahmad" in Damascus Muhammad Sultan, Mi,r 
Syzdykova]. Sham 

Sultan Ka'b Sultan Ka'b sol tan Kegap Sultan Kegab Sultan Ka'b Soltan-Kiab sultan Ibrahim Shaykh Ka'b Sultan Ka'b 
Sham Damascus Sham 

Sultan Hurmuz Sultan Hurmuz soltan Cirmez Sultan Girmis [missing] Soltan-Irmiz sultan Abbas Shaykh Murad Sultan Hurmuz 
Mi,r Egypt Mi,r 

Sultan Khaljd Sultan Khalid sol tan Khaleb Sultan Khalid Sultan Valad Soltan-Khanit sultan Hamza Shaykh Khalid Sultan Harrd 
Sar,ar Sarsar Sar,ar 

Sultan Vahd Sultan Vahd soltan Zalid [missing] Sultan Khaldar Soltan-Valit Khalid [missing] Sultan [] 
Sarsar Sarsa Sarsar 

Sultan Qaydah Sultan Qaydah soltan Kyiaye [missing] Sultan Mavlad Soltan-Kaida Walid Shaykh Q,ydar Sultan Qayd [ ] 
["Qaydur" in Sarsar Sarsar 
Syzdykova] Sa'Sar 

Sultan Mavlad Sultan Mavlad sol tan Kuled Sultan Kuliud Sultan Qaydar Soltan-Mavlut Osman [missing] Sultan Mavlud 
["Mulud" in Sarsar Sarsar 
Syzdykova 1 Sarsar 

Sultan Abu'I-<:>'s Sultan Abu'I-'As soltan Abulgazy Sultan Abulgazi Sultan Abu'I-'As Soltan-Abul-Az /alal-ed-Dyn Shaykh Kha,\ Sultan Abu'l-[ } 
["Abu Algha" (I) Antioch [?} 
in Syzdykova 1 
Antaklyah 

~Sahm SuI\an Sahm sol"'" Selim Selim SultAn Sahm Soltan-Selim Abul-Kalipheh {missing} Su/t§n SalIm 
An\wyab Antioch Ant§kr".h 



Su/t3n Sad3q Su/t3n Sad3q soltall S)dd)k Sultan Sydd)k Sultan Sara Soltan-Sydak Salim Shaykh Safa S\\\tr111 ':)act\q 
{"Sadi/.:" il1 Antioch \?] 
\1Z</ykovaJ 
Antakryah 

Ab,r/-/:bqq Abil'I-/.Iaqq ,oltan Abdillikhak Sultan [mi>sing] Abdulkh.k [missing] [mi"in~] Sultan CUthman 
'\lad;VirJ '\fcdoill Abdel'khak Mawn.h 

Sultan Clfthlllan Sultan 'Uthman sol tan USlllanor Sultan Osman [missing] Soltan-Osman [transposed] [missing] Sultan 'Ala' 
["'Uslnnan" (!) Mccloin ad-Din 
in Syzdykova] "Qu\tantah" 
Mad~Pin 

Sultan lalal Sultan lalal soltan Sultan Sultan lalal Soltan [transposed] lalal ad-Din Sultan lalal 
ad-Din ad-Din Dzhalialiaddin Dzhalialeddin ad-Din Rilmi Dzhalaleddin Sultan al-'Ulama ad-Din 

Qustantlyah Konstiantin grad Shaykh Baha' "Qultantah" 
two sons: Ibrahim ad-Din Valad 
(or "Adham") (adds:) Shaykh 

& 
Ibrahim 

Tuklas Baba Baba Tuklas Babatiuklias Babatiuklias Tuklas Baba Babatukles Baba Tuklas Baba 'A1am-Shaykh Sultan Baba 
Ka'bah Kegai Kekhba 'Anfbi'llah Tokl., Tuklas, Ka'bah 

Terme [T.r,mah] Terme [T.r.mah] Termes Termia Tur.m Biy Turma [Turme] Tlirah-mah [sic] Tirmah Khan 
Idil-Iaylq VolgalYaylq Bek 

Turbay-Kurabchi 

QlzTchT Qarapchl I Qlzlfi Karapchi Karapchi [missing] Kzychi [Kzyche] QarapchT Bek Qazanchi BTy 

Islam Qlya Islam Qi'ya Islamkaia Slamkai Islam Qlya Biy Islam-Kaya Islam-Kaya Islam Qlya Bek Islam Qlya 
[Islan-kaya] 

QadirQlya Qadir Qlya Kadylkaial Kaddyrkai [missing] Kadyrkaya Kaddyr-Kaya Qadir Qlya Bek Qadir Q'iya 
Kydylkaia 

Qiitlu Qlyii BTy QiitliiQlya Kutlukaia, to Kadlukai Qiitrn iiq [sic] Kutlukaya KtilIy-Kaya Qiitlii Qiyii Bek QOtIiiQiya 
Qumkent Kumkent Kunkent Q'iya BTy 

Idige Idige Edigi Iddigei EdigT Biy Adige Adiga MTr-iKabTr Idige BTy 
AdTgti Bek 
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Table 5.2. Some Russian and Central Asian Cenealogies Stemming from Edigo 

I 
Isma'!1 
(1563) 

I 
Urus 

Satyi 
Murza 

Qasim Murza 
bap!. Kniaz' 

Andrei Satych 
Urusov 

I 
Semen 
(1657) 

I 
Nikita (1692) 

I 
Aleksei 

Vasilii (1742) 

I 
Sergei (1787) 

I 
Nikita 

Dmitrii (1853) 

I 
Leonid (1853) 

I 
Sergei (1948) 

Italy 

I 
Leonid 

(b. 1901) 

I 
(six children 

born 
1933-1947, 

Washington 

I 
II 

Murza 
(1611) 

I 
Seiush 
Murza 
(1656) 

I 

YUsuf 
I 

I 
Ibrahim 
Murza 

Seiush 
Murza 

Abdul Murza Abram Murza 
bap!. Kniaz' bap!. Kniaz' 

Dmitrii Nikita 
(1694) 

I 
Crigorii (1730) 
(Iusupov family) 

I 
Semen (1857) 

I 
Dmitrii (1903) 

I 
I 

Petr (1931) 

I 
I 

Nikolai (1930) 
I 

Vladimir 
(b. 1925) 
New York 

Nikolai (1930) 
(b. '27) 

New York 

EdigO 
I 

NOr ad-Din 
I 

WaqqA$ 
I 

MUsa B!y 
I 

I 

I 
'Abbas Bly 

I 
Mubammad 
Tahir Bly 

Alchagyr Khoja Murtaia = ({ulanah) 
I 

Mubammad 
Man$Or Mirza I 

({ulan) 

I 
Murza 

Ishboldu 

I 
(?) 

I 
(?) 

I 
(?) 
I 

(?) 

I 

I 
Khoja 'Abd al-Hadi 

I 
Hashim Khoja 

(1567-68) 
Mihr Nigar Khanlm 

I 
Mah Sultan"im Khoja Sa'd /fiybarJ 

I 
Khoja Taj ad-Din /oybar! 

Ishbulat (bap!. 1705) 

I 
Petr 

I 
Irina 

(b. 1932) 

I 
(?) 

I 
(?) 

I 
Matvei 

I 
Nikolai Matveevich Ishboldin (1807) 

I 
Yurii (b. 1878) 

I 
Nikita 

Natalia 
(b. 1933) 

I 
Crigorii (1847) 

I 
Dmitrii (1896) 

I 
Sergei (1936) Paris 

I 
Boris S. Ischboldin (b. 1899) 

d. St. Louis, Missouri 
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various accounts). In fact at least three traditions appear to be reflected in 
the second part of the account: one ascribes four unnamed sons to Baba 
Tiikles and links one with Urgench in Khorezm and another with the 
Crimea; the second lists three sons of Baba Tukles by name and empha
sizes the move of one of them to the Volga-Ural region; and the third, as 
obscure as it is, was probably focused in its original form on the conversion 
of Ozbek Khan, mentioning the prophetic "summons" that brought Baba 
Tiikles himself-rather than one or two of his sons, who seem not to have 
figured in this tradition-to the lands of the Golden Horde. 

Of the three traditions condensed in the second part of the account, it 
is most likely the second, in which Baba Tukles' son Terme appears as 
the first of his lineage to move to the Volga-Ural region, that formed a 
continuous narrative together with the genealogical section. This is sug
gested not only by the appearance of Terme and the focus on the "Idil
Jay·iq" region within the account, but also by the striking similarity of the 
genealogical section to accounts from several versions of the epic cycle 
based on the career of Edigu, to be discussed in Chapter 6, in which 
Terme appears as well; on this basis we can surmise that Qadir (All Bek 
made use of oral genealogical accounts about Edigu, similar to those 
included in the "Idige" epic, that must therefore have reached a more or 
less stable form by the end of the sixteenth century. 

In the account of Qadir (All Bek and those who followed him, how
ever, the genealogy and the three traditions are, if not fully reconciled, at 
least understood and presented as an integral narrative without explicit 
internal contradictions; even the "three-son" account is made flexible and 
nonexclusive when the author specifies that Baba Tukles' known sons 
numbered three. What may be derived from the entire passage, despite its 
obscurities, as the common core of the account that made its way into the 
Tatar historiographical tradition, is that the ancestors of Edigu in the lin
eage of Abll Bakr made their appearance in the Volga valley during the 
time whcn Ozbek Khan accepted Islam, through the arrival of Baba 
Tiikles, who came from the sacred centers of the Muslim world together 
with two companions, as well as, presumably, his son Terme; this Terme 
settled in thc Volga-Ural valley, where his descendants also lived until the 
time of his great-grandson, Ql1tll1-QYya, the father of Edigu, who is said to 
have dwelled in the town of Qumkent. If in fact the four-son and three
son accounts represented separate traditions in need of reconciliation, it 
would follow that the Terme in the three-son account should be identified 
with the SOil buried in the Crimea in the four-son account; but in fact it 
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seems most likely that the two versions of the number of Baba Ttikles' 
sons, as well as the garbled account of his two companions (or three, 
including his son), may represent different interpretations of the 'tradi
tion-encountered also in the work of Otemish HajjI -that Baba Ttikles 
came to Ozbek Khan as one of a group of four saints. Similarly, the key 
figures in the genealogy are Edigti and Baba Ttikles, and to a lesser extent 
Terme, Qutlu-Q'iya, and of course Abu Bah. The other links are no more 
than mere names, and as such are more susceptible to both fragmentation 
and recombination as the various epithets and elements in single names 
were split into separate generations, or as distinct appellations from two 
separate generations were combined in single names; these processes 
seem to explain both the variations in the forms found in "historical" and 
epic versions of the genealogy, and the relative stability of the accounts in 
terms of the elements of names included in the lineage. 134 

The town of Qumkent mentioned in the account is significant: as we 
will see, it plays an important role in several "mythologized" versions of 
the epic tradition based on Edigti's career. The town is certainly to be 
identified with the "Qumkent" mentioned by Abu'l-Chazi as a flourish
ing town near the larger Khorezmian city of VazIr; VazIr, however, 
appears to have been established only in the 1450s under Mu~tafa, the 
Sh'ibanid rival of Abu'l-Khayr Khan, Jl5 while Qumkent appears as 
the name of a Khorezmian town already in the works of Ni?am ad-Drn 
Shami (806/l404) and MuCin ad-Din Natanzi (8171l414)-that is, in the 

134. For a discussion of the signs and motives of alterations in oral genealogies, see David P. 
Henige, The Chronology of Oral Tradition: Quest for a Chimera (Oxford: Clarendon Press, 
1974), pp. 27-38 (on shortening or "telescoping"), pp. 38-64 (on lengthening). Both processes 
are evident in the case of the Baba TukleslEdigu genealogies, as will be clearer in the case of 
versions given in the epic accounts, but it is difficult (and ultimately of little consequence) to 
argue which extant version reflects the tradition closest to an "original" genealogy: the chronol
ogy of the accounts themselves is not always clear, and it is impossible to insist upon a norma
tive sequence for the two complementary processes of alteration (as Henige notes [po 6), 
lengthening "often represents a belated effort to compensate for earlier telescoping"). Here it is 
worth noting that in one of the earliest versions we have of the story of Chingis Khan's 
genealogical links to a woman miraculously impregnated by a ray of light, it is Chingis himself 
who is thus conceived (Boyle, "Kirakos of Ganjak," p. 202); other versions adopt this theme in 
recounting Chingis's distant sacral ancestor Alan Qoa, and in this we have a parallel to the 
wide range in genealogical distance reported in various accounts of the links between 
Edigli/ldige and Baba Tukles. 

135. Such is Khwandamlr's account, cf. Akhmedov, Gosudarstvo, p. 64; Mu~tafa, incidentally, 
occasionally enjoyed the support of the ManghYt Vaqqa~ BlY, a grandson of Edigu. Vazrr was 
evidently already a prominent town by the time of Muhammad Shybani Khan's campaign in 
Khorezm in 1505; cf. Materialy po istorii kazakhskikh khanstv, pp. 24-27 (from the TavifTrI~h-i 
guzfdah-i nU$rat-namah). 
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lifetime of the historical Edigii. 136 Abo. 'I-ChazI portrays Qumkent as rich 
and populous as late as the mid-sixteenth century,137 and, of special inter
est, links the nearby Vazlr with the descendants of Sayyid Ata; we will 
consider the implications of this in Chapter 6. 

Little more may be learned from the genealogical and "historical" 
material included in the works of Qadir cAlI Bek and his successors. Here 
Baba Ttikles is an ancestor of Edigii, linking him with an Islamic her
itage and, more specifically, with a tradition of Islamic rulership; he is 
also associated, though somewhat vaguely, with the general spread of 
Islam in the Colden Horde. It must be noted that the form of the geneal
ogy given in the Tatar historiographical tradition is immediately sus
pect, since Edigii can hardly have been separated from the time of Ozbek 
Khan by six generations, but in any event, it is not the "historicity" of the 
account, already discussed extensively,138 that is our chief concern; rather, 
what we must bear in mind is the transformation of the figure of Baba 
Tlikles-whose role in the Islamization of the Colden Horde is never
theless still echoed in these works- into a genealogical link in Edigii's 
"Islamized" pedigree, as well as the recurrence of various elements (of 
detail and of tone), known from other sources on Baba Tiikles, in the 
cultured, educated literary tradition of the Tatar khanates. 

Here we may note that cAbd al-Chaffar Q"ir"imI's presentation of 
Edigti's genealogy in the CUmdat al-akhbiir, I39 referred to earlier, differs 
from that of Qadir cAlr Bek and his successors in several noteworthy 
respects that highlight the probable motives underlying the traditions pre
served by Qadir cAlI Bek. First, in cAbd al-Chaffar's work there is only mini
mal connection between Baba Tlikles' Islamizing activity and his ancestry 
of Edigli: indeed, when the latter's full genealogy is recounted, Baba 

136. The Khorezmian Qumkent was evidently of some significance by the latter fourteenth 
century, for it figures as a geographical landmark in these historians' accounts of Temur's final 
campaign against Khorezm (i.e., Urgench) in 790/1388, intended to punish the city for its sup
port of his enemy Toqtami'sh (Sham1, Zafar-namah, ed. Tauer, I, pp. 107-108; Natanzl, 
MuntakllClh. ed. Aubin, p. 340; cf. Yazdi, Zafamoma, facs. ed. Urunbaev, f. 194b). 

137. Abn'l-Ghazl, ed. Desmaisons, pp. 220-222 (text), 236-237 (tr.); cf. BartoI'd, "Svedeniia 
ob Aral'skom more," Sochineniia, III, pp. 63, 67, 88. 

138. BartoI'd. "Otets Edigeia;" cf. the researches ofV. M. Zhirmunskii in connection with the 
epic tale based on Edigli's career, cited below, and see also Pelliot, Notes sur [,histoire de 
{'Horde d'Or, pp. 105-107. 

139. MS, f. 322b [Latin] 1325b [Arabic]; Naj1b cA~im ed., pp. 203-204. The lineage runs as 
follows: Mlr-i KabTr AdTgli Bek < Qntlu Qi'ya Bek < Qadir Qi'ya Bek < Islam Qi'ya Bek < 
QarapchT Bek < Tnrah-mah [sic] Bek < Baba cAlam-Shaykh [or <alim?] <arif bi'Uah Tilklas < 
Shaykh Ibrahrm < Jalal ad-Drn sultan al-<ulama ash-Shaykh Baha' ad-DTn Valad [sic] < ash
Shaykh Safa < ash-Shaykh Kha~$ < ash-Shaykh Q.ydar < ash-Shaykh Khalid < ash-Shaykh 
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Tiikles appears in it but with no mention of his role in Ozbek Khan's con
version. Second, cAbd al-Ghaffar offers no narrative "expansion" for any of 
the links in Edigii's genealogy: there is no mention of where his ancestors 
lived or at what point they moved to the Volga valley. More important, per
haps, there is no hint, in cAbd al-Ghaffar's version, of the tradition of ruler
ship associated with Edigii's ancestors in Qadir cAli Bek's account, where 
that tradition is both explicitly stated, as noted, and implied through the 
title of sultan assigned to nearly every link in the genealogy. For cAbd al
Ghaffar, Edigii's ancestors as far back as Baba Tiikles are simply beks; and 
from Baba Tiikles back to Abu Bakr, they are shaykhs. 

As noted, cAbd al-Ghaffar cites "histories of the Uzbeks" for his 
account of Edigii's genealogy, and it is entirely possible that his account 
reflects, quite independently, traditions that differed from those recorded 
in Qadir cAli Bek's work and the Daftar-i Chinglz-namah. On the other 
hand, it seems unlikely that cAbd al-Ghaffar would have been entirely 
unfamiliar with the earlier Tatar historiographical tradition as represented 
by Qadir cAli Bek's work; if he was indeed aware of the presentation of 
Edigii's genealogy in that tradition, both his brevity and his divergent 
emphases may reflect a conscious decision to downplay the heritage and 
role of the non-Chingisid Edigii. Qadir cAli Bek, of course, also wrote for 
Chingisids, but in his case their submission to Russian power may have 
rendered the assertion of Chingisid rights less of an ongoing concern 
than in the case of the Crimean khans still compelled, in cAbd al
Ghaffar's time, to wrestle with the prerogatives of the tribal aristocracy. 

Baba Tilkles and the Naqshbandf Shaykhs of Bukhiirii: 
The Jiiybarf Khojas and Their Sacred Lineages 

The relative stability of the genealogy attested in the accounts dis
cussed above is suggested further by its appearance, in a quite similar 
form, in a Central Asian source produced far from the milieu of the 

Murad < ash-Shaykh Ka'b < Muhammad < Aba Bakr a~-Siddiq. This version has clearly tele
scoped the generations between Abn Bakr and Baba Ti.ikles; the latter's designation seems to 
echo the names found in the account of Qadir 'Ali Bek, but only vaguely; the "Ibrahim" who 
appeared as Baba Ttikles' brother in Qadir 'Ali Bek's account is here cast as his father, while I 

"bin" has probably been omitted that would have made "Jalal ad-Din" [not explicitly RamI here)' 
the son of "Baha' ad-Din Valad"; and the title of sultan assigned to most links in Qadir 'An Belt's 
version has been retained only for one, and transformed into a juridical honorific. 
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Tatar histories, namely a mid-seventeenth-century hagiographical work, 
entitled Matlab at-tiilibfn, devoted to the famous Joybarr khojas of 
Bukhara; 140 this work's author was the son of Khoja Taj ad-DIn Basan 
(d. 105611646), who was in turn a grandson of the real founder of JoybarI 
power, Khoja Mubammad Islam (d. 97111563), and the work includes 
extensive genealogical material on the various lineages of the major 
JuybarT shaykhs. 141 These NaqshbandI leaders, who played such a promi
nent role in Central Asian political and economic affairs in the sixteenth and 
seventeenth centuries, were well positioned to add to their Islamic pedi
gree sacred lineages of Inner Asian origin; by the time the Matlab at
tiilibzn was written, the leading Juybari shaykh's ancestors included Abu Bakr 
and, through (Ali, the Prophet, as well as Chingis Khan and Edigii. 

The JuybarI lineage as outlined in the Matlab at-tiilibzn (see Table 
5.2) in fact includes two links to Edigii, both through Khoja Taj ad-Din's 
mother, Mah SuItanYm; but only one is explicitly traced so as to include 
Baba Tiikles. Mah SultanYm's mother, we are told, was Mihr Nigar 
KhanYm, who was descended from Sh'iban b. Jochi on her mother's side 
and from Abu Bakr-through Edigii-on her father's side; her father, 
more precisely, was Mubammad Man~ur MIrza, his father was 
Muhammad Tahir Biy, and his father was (Abbas, whose father was in 
turn the famous Nur ad-Din, Edigii's son. Khoja Taj ad-Din's maternal 
grandmother was thus a great-great-great granddaughter of Edigii, whose 
lineage is given thus: Edigi Biy < Qutmoq [sic] Q'iya Biy < Islam Q'iya 
Biy < TOr.m Biy < Tuklas Baba. The names are clearly recognizable, 

140. The Juybar'l shaykhs remain little studied in the West, and in general. The only substan
tial treatment remains that of P. P. Ivanov, Khoziaistvo dzhuibarskikh sheikhov; k istorii feodal'nogo 
zemlevladeTliia v Srednei Azii v XVI-XVII vv. (MoscowlLeningrad: Izd-vo Akademii nauk SSSR, 
1954); though focused on the family's economic history, the work includes the most extensive 
survey available of the hagiographical corpus produced by and about the JuybarI shaykhs. See 
also the more recent article of B. A Akhmedov, "Rol' dzhuibarskikh khodzhei v obshchestvenno
politicheskoi zhizni Srednei Azii XVI-XVII vekov," in Dukhovenstvo i politicheskaia zhizn' na 
Blizhnem i SredTlem Vostoke v period feodalizma (Moscow: Nauka, CRVL, 1985), pp. 16-31. 

141. The fact that the Jnybar'l kho;as were ascribed genealogical links with EdigU was noted by 
Ivanov in his Khoziaistvo dzhuibarskikh sheikhov, p. 48, n. 2, citing the Matlab at-falibIn. Ivanov 
noted as "curious" the fact that EdigU's "clearly fantastic genealogy" is there traced back to Abo 
Bakr, but did not mention Baba Tukles; he did, however, note elsewhere that EdigU's descent 
from Abo Bakr is asserted in the text (of the Daftar-i Chingzz-namah) published by Khal'fin 
("Ocherk istorii karakalpakov," in Materialy po istorii karakalpakov; sbomik [Moscowl Leningrad: 
Izd-vo Akademii nauk SSSR, 1935; Trudy Instituta vostokovedeniia, t. 7], p. 25, n. 3). I have con
sulted the Berlin manuscript of the Matlab at-talibin (Staatsbibliothek zu Berlin-Preussischer 
Kulturbesitz, Orientabteilung, MS Or. oct. 1540 [ef. Verzeiclmis der orientalischen Handschriften 
in Deutschland, XlVII, No. 158]), where the genealogy in question appears on f. 38a. 
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although two links (Qadir Q"iya and Qarapch"i) are omitted, reducing the 
generational difference between Edigil and Baba Tilkles to a more rea
sonable four instead of six as in Qadir cAli Bek's version. Baba Tilkles' lin
eage back to Abu Bakr is also given,142 with some omissions and several 
discrepancies when compared with the versions known from the Tatar 
histories and the epics (see Table 5.1), but the identical forms of the 
majority of names are more striking than the inevitable differences; they 
attest not to any "real" genealogical links, but to an established tradition 
of asserting the fact, and even the details, of these links. Interestingly, the 
genealogy given here in the Matlab at-talibln adds to the name of Baba 
Tilkles' father, called "Sultan Jalal ad-DIn" in the Tatar histories, the 
nisbah "RumI," recalling the account of Nurullah KhorezmI as well as 
epic versions of the lineage as noted below. 

The other link to Edigil 143 proceeds through the paternal line of Khoja 
Taj ad-Din's mother Mah Sultan·im; her father was Sayyid Hashim Khoja 
(912/1506-1507-975/1567-1568), a descendant of I:Iusayn b. cAlIon his 
father's side (adding yet another sayyid lineage) and a great-grandson of the 
Manghn Musa BIy, who is well known as a son of Vaqqas Bly b. Nur 
ad-DIn b. Edigil. Here the details of the relevant intermarriages are given, 
and are of some interest in tracing the territorial parameters of Noghayl 
Mangh"it interaction with Central Asian sayyids and Sufis. Sayyid 
Hashim Khoja's paternal grandfather, we are told, called Khoja Murtaza, 
was given in marriage the daughter of "Musa Bly, padshah of the Manqi"t, 
who was among the descendants of the Commander of the Faithful Aba 
Bakr a~-SiddIq"; this happened when, "in the time of the Chaghatay 
rulers," Khoja Murtaza came to Khorezm and settled there. l44 The 
"Chaghatay" padshahs mentioned here must refer to the Timurids or their 

142. Abu Bakr > Sultan Muhammad> Sultan Ka'b > Sultan Valad [vs. Hurmuz elsewhere) 
> Sultan Khaldar [vs. "Khalid"] > Sultan Mavlud [vs. "ValId"] > Sultan Qaydar [vs. "Qaydah;" 
"Mavlnd" omitted here] > Sultan Abu'I-'A~ > Sultan Salim> Sultan Safa [vs. "Sadaq;" "Abo')
l:Iaqq" and "Sultan 'Uthman" omitted here] > Sultan Ialal ad-DIn Rumf (!) > Tnklas BablI. 

143. MS Berlin, f. 37a. 
144. The Shrbanid Taviirfkh·i gUZfdah-i nuqrat-niimah mentions a "Murtaza Khoja" as a 

descendant of Sayyid Ata (cf. Materiaiy po istorii kazakhskikh khanstv, p. 18; MS British 
Museum Or. 3222, f. 148b; Akramov, p. 357), noting that Mal;mnd BahadllT Sultan, a younger 
brother of Muhammad Shrbani Khan, took a daughter of this MlITtaza Khoja in marriage; the 
girl died, however, and Mahmud then married a daughter of Yumnaq MIrza, a grandson of 
Nawruz Bek b. Edigti Bek. The Mat/ab at-tiiiibfn makes no mention of a Sayyid Ata>:i lineage 
for the Khoja MlITtaz3 named as Khoja Taj ad-Din's great-great grandfather, but if their identity 
is assumed (as seems reasonable chronologically), we have an interesting set of traditions linking 
putative descendants of Sayyid Ata and Baba Tiikles. 
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governors in Khorezm, and from chronological considerations the period 
envisioned here must correspond to the second half of the fifteenth cen
tury, but no particulars are given; it is clear, however, that MOsa Bly and 
the Mangh"its were understood to have been of considerable prominence in 
the vicinity of Khorezm stiII in the latter fifteenth century, as is indeed plau
sible in view of this MOsa BIy's involvement in the rise of Muhammad 
Sh'ibani Khan. The same MOsa Bly was also the common ancestor of several 
Russified branches of Edigti's descendants, as discussed below. 

FinaIIy, the Matlab a.t-.talibln adds in this narrative account one interest
ing detail to the genealogical list recorded for the first link to Edigti. The 
same Sayyid Hashim Khoja (Khoja Taj ad-Din's maternal grandfather), the 
account says, was highly esteemed by the rulers of Khorezm, where his fam
ily had evidently lived from the time of his grandfather Khoja Murtaza; 
when DIn Muhammad Khan became ruler of Khorezm and then con
quered Marv, Baghbad [i.e., Baghabad], Nasa, Bavard [i.e., Ablvard], and 
Dirlll1 in Khurasan, however, DIn Mul)ammad gave Khorezm to his 
brother <Ali Sultan and established himself in Marv, inviting Sayyid 
Hashim Khoja to join him there and giving him "his own niece, the daugh
ter of Mubammad Man~Or MIrza," in marriage. The Khorezmian rulers 
mentioned in this account, DIn Muhammad Khan and his brother <All 
Sultan, are clearly two sons of Avanish Khan of the Uzbek "<Arabshahid" 
dynasty, which was established in Khorezm c. 921/1516. Avanish Khan 
was kiIIed during the seizure of Khorezm by forces of the Sh"ibanid 
<UbayduIIah Khan in 945/1538, and the events referred to in the Matlab 
a.t-.taUbZl1 would appear to correspond to the time when DIn Muhammad, 
after defeating <UbayduIIah Khan in 946/1539 and restoring Khorezm to 
<Arabshahicl control, moved his base to Khurasan, where he ruled until 
his death in 960/1553.145 DIn Muhammad was active in Khurasan weII 
before this time, however, and his assignment of Khorezm to his brother 
<All Sult~lII is not explicitly recorded in other sources, leaving uncertain the 
time of SaYY'id Hashim Khoja's marriage to Mihr Nigar Khan"im and his 
move to Marv; the date of 946/1539 is not unreasonable in view of Sayyid 
Hashim Khoja's birth- and death-dates. 

In any event, according to the account of the Ma.tlab aualibIl1, Khoja 

145. On Avanish and DIn Muhammad, see Abft'I-Chazl, ed. Desmaisons, pp. 213-230, 
237-239 (text). 228-246, 254-256 (tr.); DIn MUhammad's conflict with CUbaydullah is also 
recollnted in Uasan-Bek RlllnlCI"s Absan at-taviirlkh (completed in 98511577), cf. Materialy po 
istorii tllrkmell i Tllrkmenii, t. II (XVI-XIX vv., Iranskie, Bukharskie i Khivinskie istochniki), ed. 
V. V. Stnl\'e, A. K. Borovkov, A. A. Romaskevich, and P. P. Ivanov (Moscow/Leningrad: Izd-vo 
AN SSSR, 19,8). pp. 59-60. 
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Taj ad-DIn's grandmother, Mihr Nigar Khan"im, was thus a niece to the 
Chingisid DIn Mubammad Khan, indicating, evidently, that the khan's 
sister was the wife of the Mangh·it descendant of Edigii, Mubammad 
Man~l1r. Such marital connections between the Khorezmian "Uzbeks" 
and the Mangh"it chieftains descended from Edigii were in fact quite 
common; we know from Abl1'I-GhazI that all three sons of Avanish Khan 
were born of Mangh·it women, a slave in the case of DIn Mubammad but 
daughters of mfrZGs in the other two cases,146 and his history also attests to 
the ongoing involvement, both friendly and hostile, of the Mangh"its in 
Khorezmian affairs, and vice versa, through the mid-sixteenth century. 

Of greater interest, for our purposes, the Matlab at-tGlibln assigns 
specific lineages to the Mangh·it women related by marriage to the 
Khorezmian Uzbek dynasty (unlike Abo.'I-GhazI, in most cases), and the lin
eages go back to Edigii; moreover, the work attests to the maintenance of 
such close links between Mangh"it descendants of Edigii and the 
Khorezmian Uzbek dynasty down to the very time in which btemish 
BajjI compiled his collection of oral tradition from the Jochid ulus for a 
member of that dynasty. This further confirmation of the intimate and 
ongoing ties between Edigii's descendants and Khorezm, and specifically 
with the rulers of Khorezm, is worth keeping in mind in considering the 
Khorezmian provenance of much of the historical and folkloric material 
on Edigii and Baba Tiikles: not only btemish BajjI's work, but the short 
account of Nurullah KhorezmI discussed above, and several versions of 
the epic treatment of Edigii explored below, stem from Khorezm, with 
specific elements in both the "historical" and epic accounts (i.e., the 
town of Qumkent) further indicative of a Khorezmian "localization" of 
the oral tradition surrounding Edigii and Baba Tiikles. 

Baba Tilkles and the Russianized Noghay Aristocracy: 
Rulership and Bakrid Lineage among Russian Princes and 
Industrialists 

Perhaps the most curious reflection of Baba Tiikles' sacred personage in 
"historical" and genealogical tradition is the preservation-and rediscov
ery-of his name and lineage among Russian aristocratic families who 
claimed descent from Edigii. As noted earlier, both the growing power of 

146. Desmaisons, pp. 213 (text), 228-229 (tT.). 
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the Muscovite state in the sixteenth century, and the hostility of the 
Noghay hordes and their bzys toward the Chingisid rulers of the khanates 
of Kazan, Astrakhan, and the Crimea, led perhaps inevitably to the· coop
eration of the Noghay chieftains and the tsar's against Moscow's rivals; 
this cooperation quickly entailed the nominal and later actual submission 
of the Noghays to Russian power, with the Noghay blys-virtually all 
descendants of Edigu-granted titles and ranks in the Russian aristocratic 
hierarchy and thereby drawn into the circle of Russian nobility and its 
inducements to conversion and assimilation. The history of the so-called 
"service Tatars," who maintained aristocratic privileges through service to 
the Russian state, as well as the far-reaching "Tatar" presence in "Russian" 
families,147 is generally known and need not detain us here. We will note, 
rather, the valuable documentary evidence on Edigu's genealogy that the 
incorporation of the Noghay nobility into the Russian aristocracy served to 
preserve, as well as a few instances of Baba Tukles' "memory" among his 
Russianized "descendants," a memory that led our Inner Asian saint far 
beyond his homeland, not only to Moscow and Saint Petersburg, but to 
Paris, New York, Washington, and Saint Louis as well. 

In the first place, the evidential requirements of the Russian aristoc
racy ensured the preservation of genealogies submitted by "Tatar" princes 
enrolled in its ranks. It is for this reason that we have independent attesta
tion of essentially the same genealogies of Edigu known from the Tatar 
historiographical tradition, fixed in written form well before the earliest 
known copies of the Tatar histories; indeed, these genealogies are compa
rable in antiquity to the Tatar histories, which as we have noted were 
products of the seventeenth century. It was then, too, that descendants of 
Edigli presented copies of their genealogical shaiarahs to the famous 
"Razriadnyi Prikaz" or "Office of Ranks," to be translated into Russian 
and registered as a basis for authenticating claims to aristocratic status. 
It seems likely that the archival collections in which this office's docu
ments are preserved hold a still largely untapped body of relatively old 
information on "Tatar" genealogy and history;148 research in such mater
ial was naturally not encouraged in the Soviet era, but fortunately, early 
documents relating to families that branched out from great-grandsons 

147. Cf. N. A. Basbkov, Russkie {a111ilii tiurkskogo proiskhozhdeniia (Moscow: Nauka, CRVL, 
1979) 

148. Cf. the note by M. I. Akhmetzianov, "Evoliutsiia tatarskikh shedzhere i ikh vidy," in 
Material)' IV K071(ere71tsii 111olodykh nauchnykh rabotnikov (Kazan: AN SSSR, Kazanskii filial, 
Institut iazyka, literatury i istorii im. C. Ibragimova, 1976), pp. 130-132. 
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of Edigii were employed in an important nineteenth-century Russian 
heraldic compendium, whence they have been cited in genealogical 
studies among the postrevolutionary Russian emigre community. 

The nineteenth-century study is a sumptuous volume, in two parts, on 
the history of the Iusupov princely family, printed in Saint Petersburg 
in 1866-1867;149 it was the basis for the earlier history reconstructed 
in studies of two other lineages, of the Urusov princely familyl50 and of 
the Ischboldins,lSl produced in the United States. The authors of both 
of the latter works also utilized Khal'fin's publication of the Dartar-i 
Chingzz-niimah, and Ischboldin cites also Valikhanov's and Melioranskii's 
publications on the epic tale of Idige (see Chapter 6), all of which is pre
sented as historical material; the Iusupov history is little more skeptical, 
but has the advantage of reproducing the Russian text of the two central 
documents in addition to "reconstructing" the family's history. 

These two documents are, first, a genealogical history of Edigii's family 
down to one of his great-great-great grandsons, written in December 1654 
by a certain "Kul'sheevl52 Abdul" and said to have been preserved among 
the family papers of the Iusupov princes, evidently at least down to the 
time of the history's compilation;153 and second, a genealogical list with 
three additional generations, prepared for the Razriadnyi Prikaz and sub
mitted, with signatures of the then-living Iusupov princes, on 19 May 
1686. 154 Both documents give a lineage down to Edigii corresponding 

149. N. lusupov, 0 rode kniazei iusupovykh: Sobranie zhizneopisanii ikh, gramot i pisem It 
nim rossiiskikh gosudarei, s XVI do poloviny XIX veka i drugikh famil'nyklz bumag, s prisovokuple
niem pokolennoi rospisi predkov kniazei iusupovyklz s XIV-go veka (ch. I, 2; SPb., 1866-1867). 
The first part presents a family history, while the second contains the documents, letters, and 
papers; not included in this volume, naturally, is perhaps the most famous "descendant" of Baba 
Tukles from the lusupov lineage, Prince Feliks lusupov, who gained notoriety for the murder of 
Rasputin in 1916. On the lusupov family see also Baskakov, Russkie familii, p. 114, No. 58. 

150. N. D. Pleshko, Kniaz'ia Urusovy i iklz predki: Istoriko-rodoslovie (New York: Russkoe 
lstoriko-Rodoslovnoe Obshchestvo v Amerike, 1955); see further Baskakov, Russkie familii, 
pp. 187-189, No. 156. 

151. Cf. Boris lschboldin, "History of the lschboldin Al Bakri Family," in his Essays on Tatar 
History (New Delhi: New Book Society oflndia, 1963), pp. 159-182. The author, an economist, 
also published what is evidently an earlier version of this chapter, entitled "0 rode Izhboldinykh,
in the emigre journal Novik: Istoriko-genealogiclzeskii zlzumal, 1945, pp. 29-51 (signed "B. S. 
lzhboldin"), with considerable attention to other illustrious Muslim dynasties claiming Bakrid 
descent and thus "related" to the lschboldins; this article was cited by Vernadsky (The Mongols 
and Russia, p. 282, n. 76), who affirms that "the author of this study, now on the faculty of St. 
Louis University, is a descendant of Edigey." 

152. Or "Kul'teev." 
153. Printed in lusupov, 0 rode kniazei Iusupovyklz, ch. 2, pp. 3-5. 
154. Printed in lusupov, 0 rode kniazei Iusupovyklz, ch. 2, pp. 343-347. 
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quite well, allowing for the Russianization of names, with the lineages 
known from the Tatar histories (and from some epic accounts, as dis
cussed below); not only the genealogy, but the narrative history of the 
family as well, coincides so completely with the account from JalayirI's 
history that the same tradition must underlie both the Tatar histories and 
the two Iusupov documents. It seems unlikely, however, that the Iusupov 
princes actually utilized JalayirT's history in preparing the documents of 
1654 and 1686. To begin with, we find no indications oflinks between the 
Iusupov princes, of Noghay origin, and the Chingisid rulers of the Kasimov 
khanate, in which JalayirI's work was produced; in addition, the Iusupov 
genealogies were drawn up at a time when the family's representatives had 
been thoroughly Christianized, distancing them both from the more per
sistent Muslim traditions of the Kasimov khanate, and from the Islamic 
tenor of JalayirI's work as well. In the latter regard it is worth noting that 
the 1654 Iusupov document's single significant departure from the 
account of Edigli's lineage known from JalayirI's work is the omission of 
any mention of Baba TGkles' role in converting Ozbek Khan to Islam; this 
theme is clear, if somewhat muted, in JalayirI's account and its deriva
tives, but the Iusupov document ignores it altogether (though preserving 
the recitation of ancestors who exercised rule in Muslim regions). 

After a brief introduction on Abu Bakr as the successor to the Prophet, 
both documents provide a genealogy down to Baba TGkles' father, with 
the 1654 document indicating where each figure ruled; the full 
genealogies down to EdigG are given in Table 5.l, as transcribed from the 
Russian forms.'" With "Sol tan Dzhalialiaddin," the account turns to the 
following narrative as taken from the earlier document (with the forms 
given in the 1686 list included, if different, in square brackets, and the 
term "emperor" used for the text's "tsar'," which probably reflects the 
term "piidshiih" in the "Tatar" original): 

From him were born two sons: the first son was Adgem and 
the other was Babatiuklias. Babatiuklias was emperor in Kegai 
[Kekhba], and Mecca as well. Babatiuklias' son Termes [Termia] 
was born between the Volga and the Yay"iq. From him was born a 
son, Karapchi, between the Volga and the Yay"iq. From Karapchi 

155. The different forms of the names given in the Russian text are in all cases quite under
standable as efforts to transcribe names written in Arabic script, i.e., with most vowels not writ
ten; the forms clearly signal two copies of the Arabic-script genealogy, since some of the forms 
reflect typical scribal variants in Arabic-script texts. 
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was born a son Islamkaia [Slamkai], between the Volga and the 
Yay"iq. And from Islamkaia was born a son Kadylkaia [Kaddyrkai], 
between the Volga and the Yay"iq. From Kydylkaia was born a son 
Kutlukaia [Kadlukai], who seized Kumkent [KunkentJ and served 
as ruler in Kumkent; and from this Kutlukaia was born a son, 
Prince Edigi [Iddigei], and Edigii bek seized the yurt from the 
emperor Dzhanbek [DzhanibekJ and served as ruler in his place. 

From Prince Edigi was born a son Nuradyk Murza [Narodyk
Murza]. From Nuradyk Murza was born a son Prince Okas [Akas]. 
From Prince Okas was born a son Prince Musa. From Prince 
Musa was born a son Prince Iusu{, and from Prince Iusu{ was 
born a son Il'-Murza. 

But Babatiukles had four sons: the first son was emperor in 
Kag, while the second son is interred beside the Kagba. The third 
son is buried in Iurgench. The fourth son is buried in Krym. But 
the emperor of the Kagba with Babatiukles had three sons [?J:156 the 
first, called Abbas, is buried at the right side of the Kagba, while 
the second, Abdurakhman Khozia, is buried at the Kagba as well. 
The third son was Termia, who was between the Yay"iq and the Volga. 

The 1686 list differs from the 1654 list in inserting the names of Baba 
Ti.ikles' three sons (as given at the end of the earlier account, but without 
the burial places mentioned there) in the course of the genealogy and 
omitting entirely the account of Baba Ti.ikles' {our sons as given in the 
earlier list; the 1654 list thus conforms to the history of JalayirI in its con
fusing and apparently self-contradictory accounts of the number of Baba 
Ti.ikles' sons. The later Iusupov list also gives a more extensive genealogy 
for the generations after Musa, as noted below. 

The genealogy presented in these sources thus attests to the relative 
stability of the Bakrid genealogy ascribed to Edigi.i and of the five genera
tions between Baba Ti.ikles and Edigi.i. They also reflect, more or less 
accurately, the genealogy of Edigi.i's descendants as traced through his 
son and grandson who were most important in the political development 
of the Noghay horde, NOr ad-DIn ("Nuradyk," "Narodyk") and Vaqqa~ 

156. This passage is as unclear in the Russian as it is in the two Tatar versions:"a u 
Kagbinskogo tsaria u Babatiuklesia bylo tri syna." If, as seems likely, the Iusupov genealogies do 
not depend directly lIpon Jalayirl's work, the close correspondence of the two versions
complete with parallel obscurities-suggests the existence of an earlier, independent written 
version of the genealogy used both by Jalayirl and by the compiler of the Iusupov family history. 
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("Okas," "Akas"). The Iusupov, Urusov, and Ischboldin families share their 
lineage down to Edigti's great-grandson, Vaqqa~' son MUsa, the same 
Musa whose daughter appears in the JuybarI lineage. This Musa, a con
temporary of the "Uzbek" Sh'ibanI Khan, had several sons by his first 
wife, including Yusuf (d. 1556), the ancestor of the Iusupov family, and 
Isma'Il (d. 1563),1)7 whose son Urus gave his name to the Urusov princes; 
both were on good terms with Ivan IV ("the Terrible"), cooperating with 
him against the Chingisids of Kazan and the Crimea. By another wife a 
son whose name is given as "Alchagyr" or "Alchegir" was born to Musa, 
and although the 1686 Iusupov genealogy describes this figure as child
less,158 the Ischboldin family history names one of "Alchagyr's" grandsons 
as the head of that lineage, namely "Ishboldu," whose father is identified 
only as the son of "Alchagyr" and the daughter of the Crimean khan 
Mengli Girey.159 This Ishboldu, by contrast with the pro-Muscovite lean
ings of the Iusupov and Urusov branches, is said to have participated in 
the defense of Kazan against Ivan's troops in 1552,160 and in general the 
Ischboldin family history reveals both a later Christianization, and more 
persistent links with branches of the family that remained Muslim, than 
in the case of the Iusupov and Urusov princes. 

The subsequent development of these lineages is outlined, with the atten
tion to personal anecdotes and achievements, and to links with still more 
prominent historical figures, that one expects of family histories, in the three 
studies noted above, each of which adds to the typical pride in aris
tocratic heritage a kind of fascination with the "exotic" origins of the respec
tive families. We need not linger over their later history, except to note the 
evidence we have on the assimilation of the lineages, and to consider 
the curiosity of our Islamizing saint's incorporation into the Russian nobility. 

In the case of the Iusupov princes, the genealogy of 1686 gives names, 
as noted, for three generations after "II-murza" (d. 1611 or 1612), the last 
prince named in the 1654 document; two of II-murza's grandsons, out of 

157. This Isma'rl is the "Great Murse" called "Smilie" whom Anthony Jenkinson described as 
master of the Volga and Yay'iq valleys, including "Serachick," in 1558; he is "the greatest prince 
in all Nagay, who hath slaine and driven away all the rest, not sparing his owne brethren and 
children, and having peace with this Emperour of Russia he hath what he needeth, and ruleth 
alone" (The Principal Navigations, Voyages, Traf{iques & Discoveries of the English Nation, ed. 
Richard Hakluyt, II (Glasgow: James MacLehose and Sons, 1903), p. 454. 

158. lusupov, 0 rode kniazei iusupovykh, p. 345. 
159. Ischboldin, "History," pp. 169-170. 
160. Ischboldin, "History,"pp. 170-171; the Ischboldin genealogy is quite meagerly docu

mented, compared with the Iusupov and Urusov studies, and the purported links are left 
unnamed at several generations until the late eighteenth century. 
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seven named, were baptized, while of his great-grandsons seven out 
of eight named converted to Christianity. The lineage traced in the 
1866-1867 volume runs through Il-murza's son "Seiush Murza" (d. 
1656) and his youngest son "Abdul'-Murza" (d. 1694), who received the 
title "kniaz' " ("prince") instead of "muTza" upon his baptism as Dmitrii 
Seiushevich.!6! Of this Dmitrii's three sons, all of whom bore Christian 
names, one was a companion of Peter the Great and participated in his 
seizure of Azov; and the lineage continues through Dmitrii's great-great
grandson, the author's father. It is thus the second half of the seventeenth 
century that sees the total Christianization and Russification of the 
Iusupov lineages reported in our nineteenth-century source; we of course 
find no information in this work on the branches of Edigli's descendants 
that remained outside Muscovite service. 

With the Urusov princes we find a similar situation. The lineage fol
lowed in the emigre study traces the family from IsmacTI's son Urus, his 
son "Satyi murza," and the latter's son "Kasim murza," whose dates are 
uncertain (he was alive between 1615 and 1640); this "Kasim" was bap
tized as Andrei Satych Urusov, whom the compiler of the Urusov geneal
ogy is careful to designate as the Russian ancestor of the Urusov princes. 
His descendants in the eleventh generation include the several princes 
and princesses, born in the 1920s and 1930s to aristocratic refugees from 
the Bolsheviks, registered as living in Washington and New York at the 
time the work was compiled. 

The Ischboldin family, as noted, is recorded in much less detail. 
According to the compiler of its history, Boris Sergeevich Ischboldin, the 
last known representative of the emigre branch of the family, who 
produced the family history cited above, it was a certain "Ischbulat," a 
descendant of Abo Bakr in the thirty-first generation, who was the first in 
the family to be baptized, in 1705; he moved to Sarapul (along the mid
dle Kama), where his family resided for six more generations, until the 
time of Boris Ischboldin's own father (a seventh-generation descendant of 
Ischbulat), who evidently lived in Moscow until the revolution and died 
in Paris in 1936. At the same time, Boris Ischboldin notes that many of 
Ischbulat's "near relatives" refused to abandon Islam and migrated 
"northwards into the Finnish woodland or eastwards into the region of 
Bashkirs who lived near the river Kama and the Ural mountains;"162 some 

161. Cf. Iusupov, 0 rode kn;aze; ;usupovykh, ch. I, pp. 71-75; ch. 2, p. 349, gives a document 
on his baptism. 

162. Ischbolclin, "History," p. 176. 
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of these later adopted Christianity, forming "the younger Russified 
branch of the family," but yet another branch of the Ischboldin family, 
also residing in Sarapul, remained Muslim as late as 1917.163 

More interesting, perhaps, the Ischboldin family's apparent resistance 
to Christianization, as well as its participation in the 1705 revolt of 
Tatars and Bashkirs, led to its exclusion from political and administrative 
affairs, and for this reason, writes Boris Ischboldin, "both branches of 
the Ischboldin family turned to commercial activity and founded one 
of the biggest commercial and industrial dynasties of the region between 
the Kama and the Ural mountains."164 It is perhaps only fitting that we 
find, among descendants of Edigii and Baba Tiikles who retained knowl
edge of their heritage, not only Noghay princes, Bukharan Sufis, and 
Russian aristocrats, but captains of industry on the frontiers of Russian 
capitalism as well. 

Beyond the interest of following the lives of these "descendants" of our 
Baba Tlikles, however, we may consider the curious response within 
Russian "high society" in the nineteenth and twentieth centuries to the 
genealogical traditions about Edigli and Baba Tlikles. These responses 
were shaped, naturally, by pride in the historical prominence of the 
respective family lineages, but the way in which Baba Tlikles, and his 
quite evidently "unhistorical" genealogy, are dealt with is in itself reveal
ing. Most strikingly, all three family historians accept unflinchingly the 
historicity of Edigli's descent from Abo Bakr, and for the most part respect 
even the particular genealogical links from Abo Bakr to Edigli; in doing 
so, however, they reveal their understanding of what it is in that geneal
ogy that legitimates their families, and that understanding most often has 
little to do with Baba Tlikles. 

The Iusupov prince who compiled his family history in 1866-1867 
was intent upon showing his lineage's noble origins, based primarily 
upon descent from Edigli; he is only slightly skeptical of the traditions 
preserved in the seventeenth-century documents he cites recounting the 
genealogy from Abo Bakr down to Edigli. But it is clear that this author's 
interest lies neither in "sacred" descent from Abo Bakr nor in any aura of 
sacrality surrounding Baba Tiikles or Edigii. Rather, it is specifically the tra-

163. Ischboldin, "History," p. 182; he mentions as the head of this branch of the family dur
ing World War I a certain "Yasutdin Bahautdin Ischboldin," and says that many Ischboldins 
were invited to the conference convened in Kazan, to determine the future of the Tatar and 
Bashkir regions, after the February revolution of 1917. 

164. Ischboldin, "History," p. 176. 
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dition of rulership hereditary in this lineage that is meaningful for the 
Iusupov family. Edigu, the author writes, was an acknowledged descen
dant of Muslim sultans who ruled in the various cities mentioned in the 
genealogies; in support of this heritage of rulership he notes that his fam
ily's namesake, Yusuf, was addressed by no less than the Ottoman sultan 
Suleyman as "prince of princes," and cites the inscription on the tomb, 
in Moscow, of his great-great-grandfather, Grigorii Dmitrievich Iusupov 
(1676-1730), in which he is called a "branch" from the golden stock of 
princes who "wore the purple."165 The author devotes attention to Baba 
Tiikles only as one of these ruler-ancestors buried in Mecca, and more so 
as the father of "Termes," who "moved from Arabia to the shores of the 
Azov and Caspian seas" and "drew to himself many tribes of Muslims" to 
form the powerful Noghay horde; he further shows his attachment to the 
tradition of command and rule, and perhaps his sensitivity to the rela
tively short genealogy between Abu Bah and Edigu, by insisting that the 
Abu Bah mentioned in his family's history is not the Caliph Abu Bah, 
but another Abu Bah from three centuries later who served the Muslim 
caliphs as "Emir el'-Omra." This is clearly "history" for the author, to be 
used to establish his family's tradition of political authority; all the same 
he felt obliged to conclude, 

The veil of the centuries has hidden much from the eye, and 
much may seem doubtful, but even with the impossibility of 
demonstrating with decisive accuracy the generational sequence 
of the ancestors of the Iusupov family before Edigei, the origin of 
the family from royal figures [ot tsarstvennykh lits 1 is not subject 
to doubt. Nonetheless the descendants of Iusuf endeavored to 
confirm their renown more through personal valor than through 
lofty origins. 166 

Nearly a century later, and half a world away, the Urusov family his
tory was produced for the Russian emigre community in America. Its 
author was able to utilize several studies of the epic account of Idige, 
Khal'fin's publication of the Daftar-i Chingfz-namah, and accounts of 
Bashkir legends discussed below, all of which he cited as "confirming" 
the essentials of Edigii's genealogy as known from the seventeenth-

165.lusupov, 0 rode kniazei iusupovykh, eh. I, p. II. 
166. lusupov, 0 rode kniazei iusupovykh, eh. I, pp. 13-14. 
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century Iusupov documents. 167 On this basis he was able to "restore" to 
the family history the Islamizing role of Baba Tiikles, ignored both by the 
nineteenth-century Iusupov genealogist and by the seventeenth-century 
Iusupov documents; he even mentioned (without citation) "Tatar leg
ends, recorded by many ethnographers," that tell of the Manghlt 
people's inconstancy in Islam until the khan Ozbek summoned "Teria 
Babatiukliasov" from Mecca to strengthen the people in the faith. 168 His 
motivation in this appears to have lain more in an aim to bibliographical 
thoroughness than in heightening thereby the family's noble heritage, 
however; he begins his genealogy seven generations before Abu Bakr, 
having learned of them from the Encyclopedia of Islam, and includes, on 
the basis of various secondary historical works, a great many Noghay 
princes extraneous to his Urusov genealogy. It is only with much later 
generations that genuine family traditions are cited, and in the case of 
the Urusovs we cannot be certain of any substantial "memory" within the 
family of its reputed origins before the time of the Noghay princes' sub
mission to Russia. The effort to search out "confirmatory" material on 
those earlier genealogical links, however, reflects both a concern for the 
family's heritage of rulership as in the Iusupov history, and a more even
handed (though uncritical) assessment of Muslim and Russian "sources." 

In the case of Boris Ischboldin we reach the furthest extent of the 
appreciation of, and fascination with, the lineage of Edigii among his 
Russified descendants. His family history is, like the Urusov genealogy, 
based largely on research in historical works for the early generations; it 
is difficult to judge to what extent his work, and his own consciousness 
of his lineage, were informed by any living family traditions (as 
seems doubtful) rather than by the "discoveries" of his research. Certainly 
he depended upon family traditions and papers for the later portions of 
his family history, but his extensive attention to Abu Bakr, Baba Tiikles, 
and Edigi.i and his sons may reflect his study of various sources, not the 
memory of such links within his family. Regardless of its origins, how-

167. The author also mentions the account of the Urusov princes in the eighteenth-century 
Cerbovnik Dvorianskikh {amilii (i.e., the official heraldic guide to noble families), which men
tions the family's descent from Abu Bakr and Noghay princes but names no individuals (not 
even Edigii) until Mnsa, praised for his loyalty to Russia (Pleshko, Kniaz'ia urusovy, p. i); he also 
criticizes (p. ii) the genealogical guide of Prince Dolgorukov published in 1855 as full of errors 
on the Urusov lineage, among them the family's ascription to the fourteenth-century Chingisid 
khan Urus. 

168. Pleshko, Kniaz'ia UTUSOVY, p. 4; the form of the name recalls Bashkir legends discussed in 
Chapter 6. 
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ever, his familiarity with his reputed genealogy clearly led Ischboldin to 
identify closely with it, and to treat the accounts he found of his 
"ancestors" as his own genuine heritage. He devotes about a page of his 
study to Baba Tiikles, taking care to make sense out of the traditions he 
knew from the publications of Khal'fin and others on the Idige epic; 
Baba Tiikles, writes Ischboldin, came to the Golden Horde "as a 
Mohammedan missionary," converted many Mongols and Turks to Islam, 
and then "returned to Mecca with his elder sons, where one of them, 
Abbas, became soon ruler."169 Ischboldin continues with his synthetic 
family history, drawn from many of the sources we are considering here, 
but for clearly different aims; Baba Tiikles' younger son, "Termez," he 
writes, remained with Ozbek Khan, who appointed him ruler of the 
Mongol and Turkic nomads of Bashkiria, and from the further particu
lars he cites in this regard it is clear that Ischboldin is incorporating the 
Bashkir legends of Baba Tiikles, discussed below, into his "history." 

In effect, Ischboldin's family history reflects yet another effort to recon
cile and "make sense" out of the divergent traditions about Baba Tiikles, 
an effort undertaken, like others we have noted, by someone for whom 
this saint bore special significance. In Ischboldin's case this significance 
was above all genealogical; he appears to have been much more fasci
nated with his descent from Abo Bakr than with Baba Tiikles himself. As 
with the Urusov genealogist, Ischboldin aimed to assemble all the infor
mation he could find on prominent members of "his family"; his excur
sus on Baba Tiikles simply reflects, as it does in the Urusov family 
history, the abundance of material on this figure, for in both cases it is 
above all descent from Abo Bakr that captured the imagination of these 
twentieth-century Russian emigres. Ischboldin devotes nearly five pages 
to Abo Bakr's life and family, as part of his own family's history, and 
indeed often refers to himself in his book as "Boris Ischboldin al Bakri"; 
acquaintances of his from his years in Saint Louis confirm his pride in 
his Bakrid descent, which he would reportedly mention to anyone he 
believed would understand its significance. 17o 

What is finally most worthy of note about the preservation of the Baba 
Tiikles story in this Russified environment is the way it highlights the char
ismatic associations of the figure of Baba Tiikles among the "Islamized" 
peoples who revered his name; in the Russian aristocracy it is the Bakrid 

169. Ischboldin, "History," p. 164. 
170. I am grateful to Dr. Nelly Grosswasser, a former colleague, and Mr. Tim Finnegan, a 

former student, both of St. Louis, who spoke with me about Professor Ischboldin. 
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genealogy and/or the tradition of rulership that was emphasized, which 
indirectly attests to the powerful pull of Baba Tiikles in a specifically 
Islamic setting. It is indeed Baba Tiikles who is most prominent among 
the Muslim Turks who honor Edigii, while Abu Bakr is incidental-the 
reverse of the situation with the Russian aristocratic documentation, 
where the name of Baba Tiikles was preserved but Abu Bakr was empha
sized (at least until the legends of Baba Tiikles were "rediscovered" by his 
Russian descendants through scholarship on Idige and Edigii). This fur
ther suggests not only that Baba Tiikles must have been of considerable 
importance to overshadow Abu Bakr in the memory of the Islamized 
Turks, but also that Baba Tiikles must have meant something for his 
Muslim "descendants" that he did not signify for his Russified and Chris

tianized progeny. 
We may also note, with a view to future studies of Baba Tiikles in 

genealogical tradition, that despite the ravages of the Soviet era in mat
ters of family tradition and religious life, it is not at all unlikely that fami
lies claiming descent from Edigii have retained not only the memory of 
that descent, but earlier written accounts as well; we have had to rely 
lIpon prerevolutionary studies and emigre publications, and it appears 
that little archival research was undertaken in the Soviet era to analyze 
family histories, but it may be that such material will once again become 
available, and regardless of whether it is authentically preserved or more 
recently contrived, it may continue the process of "responding" to the 
genealogical figure of Baba Tiikles after what amounts to, after all, a 
fairly brief interruption. 

Postscript to Chapter 5 

A Nasab-llclmah-i Edigii Bek appears among several genealogical 
supplements appended to the Tiirfkh-i Abu'l-Khayr Khanf of Mas'ud 
b. 'Uthm;:-lIl Kohistanl, completed in 1540 (MS LOIVAN C478 [copied 
998/1590; sce Miklukho-Maklai, Opisanie, III, No. 303], f. 246b; on the 
work see Storcy-Bregel', PL, I, pp. 397-399); unlike the work itself and 
all other supplcments, which are in Persian, the brief genealogy of Edigii 
is written in Chaghatay Turkic. It gives a version of the same Bakrid 
genealogy, through Baba Tiikles, known from the traditions explored in 
this chapter, beginning thus: Abo Bakr > Mubammad (ruler in Balab) > 
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Sultan Ka<b > Sultan Valad > Sultan Mavlud > Sultan Khalid > Sultan 
Abul-<A~ > Sultan Qubad > Salim> Sultan Sala > Sultan Jalal ad-DIn 
Rum I. The latter had two sons, Tukles Baba and DarvIsh Adham, and as 
written the genealogy appears to ascribe the remaining lineage to DarvIsh 
Adham through his son "Sultan IbrahIm;" "his son" would then be 
"Tr.mah Q.r.b-chIn," but no doubt the copyist is to blame for failing to 
clearly ascribe "IbrahIm" and "Terme" to DarvIsh Adham and Ttikles 
Baba, respectively. It is less clear whether this copyist has collapsed two 
figures, "Terme" and "QarapchY," into one, or gives an earlier and more 
accurate version of the name split into two in other genealogical tra
ditions. In any case, the lineage proceeds thus down to Edigti: Terme 
Qarabchrn > Islam Q"iya > Qadir Q'iya > Idrgah Bek; Edigii's lineage is 
then followed briefly through his son "NuradIn" and the latter's two sons 
Waqqa~ BIy and <Abbas BIy. 



6 

Baba Ttikles In Epic Tradition and Folklore 

Of all the settings in which Baba Tiikles appears, he figures perhaps most 
prominently in oral epic and folklore traditions widely known across west
ern Inner Asia. If his appearance in the historical works discussed so far 
has remained as little known as the works themselves, Baba Tiikles' role 
in oral tradition has been more widely recognized, insofar as Turkic oral 
literature has attracted relatively wide scholarly attention. Nevertheless, 
Baba Tlikles' role in epic and folklore has not been properly appreciated, 
precisely because the earlier history of his "character" has been poorly 
understood; now that we have considered his role in conversion narra
tives and historical traditions, however, we are in a position to examine 
Baba Tlikles' appearance in oral tradition, and to reevaluate what this 
most popular of cultural venues may tell us about his ongoing vitality and 
flexibility as ancestor, mythic progenitor, culture hero, and saint. 

The epic environment is of particular importance for its indications of 
Baba Tlikles' prominent place in popular consciousness. We cannot take 
up here a more general discussion of the Turkic epics, I but it is important 
to note the vital social context of epic recitations. The oral epic tradition 
was without question the single most important vehicle for the articula-

I. On the epic traditions of Turkic peoples in general see, in addition to the works cited in 
subsequent notes, A. T. Hatto, "l:Iamasa; IV, Central Asia," EJ2, III, pp 115-119; H. Munro 
Chadwick and N. K. Chadwick, The Crowth of Literature, vol. 3 (1940), pt. I (pp. 1-226), "The 
Oral Literature of the Tatars"; Ilhan Ba~gi:iz, "The Epic Tradition among Turkic Peoples," in 
Heroic Epic (md Saga An Introduction to the World's Creat Folk Epics, ed. Felix ). Oinas 
(Bloomington: Indiana University Press, 1978), pp. 310-33 5; C. M. H. Shoolbraid, The Oral 
Epic of Siheria and Central Asia (Bloomington: Indiana University, 1975; Uralic and Altaic 
Series, vol. III); Thomas C. Winner, The Oral Art and Literature of the Kazakhs of Russian 
Central Asia (Durham: Duke University Press, 1958). 
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tion, reinforcement, and redirection of communal values and self-con
ceptions. It ordinarily provided the "meeting-place" between the com
munity as a whole and the creative and traditional instincts of the 
individual bard. The bard himself was an essentially sacred figure, respon
sible for preserving and transmitting the community's tradition but con
strained by the nature of his craft to reach, in every new performance, a 
dynamic synthesis of "memorized" passages, themes, and formulas that 
were shaped through his apprenticeship with a master singer of tales, and 
an internalized understanding of his community's values and worldview, 
which in effect set the unspoken bounds for potential innovations. 

The latter point-that the entire community participates, and not only 
passively, in the oral epic's production and transmission-deserves empha
sis if, in "democratic" fashion, we seek to discover notions of communal 
self-conception and human and social values current among "the masses," 
the ordinary members of a community; these we will never discover, 
quite frankly, in view of the nature of our sources, but the closest we can 
come is surely in the narratives of these epic singers who served as the 
purveyors of communally endorsed traditions and whose performance 
amounted to both a reaffirmation and rehearsal of sacred verities and val
ues, and truly "popular" entertainment. The social context for epic per
formances/ with the invitation of singers to perform' in villages or camps, 
with public competitions among bards, and with communal sanction 
necessary for new singers after their apprenticeship, should remind us 
that in finding recurrent themes in a wide range of epic recordings we 
are finding reflections of values and personages that clearly "spoke to" the 
widest possible spectrum of Inner Asian communities and served to give 
meaning to their traditional values and way of life. 3 

2. On the social context of epic recitations, and their performative aspects, see the discussions in 
Chadwick and Zhirmunsky, Oral Epics of Central Asia, pp. 213-233 (Chadwick), 324-339 
(Zhirmunsky); Zhirmunsky also provides a concise discussion of this social context of epic per
formance in his "The Epic Folk-Singers in Central Asia (Tradition and Artistic Improvisation): 
VII Congres international des sciences anthropologiques et etlmologiquesNII Mezhdunarodnyi 
kongress antropologicheskikh i etnograficheskikh nauk, Moscow, 1964, t. 6 (Moscow: Nauka. 
CRVL, 1969), pp. 234-241. See further on performance and its social context Karl Reichl, "Oral 
Tradition and Performance of the Uzbek and Karakalpak Epic Singers," in Fragen der mongolischm 
Heldendichtung, Teil III (Vortrage des 4. Epensymposiums des Sonderforschungsbereiches 12. 
Bonn 1983), ed. W. Heissig (Wiesbaden: Otto Harrassowitz, 1985; Asiatische Forschungen, Bd. 
911111), pp. 613-643; cf. V. M. Zhirmunskii and Kh. T. Zari.fov, Uzbekskii narodnyi geroicheskii ~ 
(Moscow: Ogiz, 1947), pp. 23-58; and see also Slawomira Zeranska-Kominek, "The Classification 
of Repertoire in Turkmen Traditional Music," Asian Music, 21/2 (Spring/Summer 1990), pp. 91-109. 

3. Such a "democratic" focus is also an important antidote to the usual fixation, in scholarly 
literature on Central and Inner Asian "Culture," upon the thin layer of westernized, Russianized. 
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The Epic Tale of Idige 

Baba TLikles' chief role in Inner Asian oral tradition appears in the epic 
tradition that grew around the life of Edigti, and it is here in this widely 
known tale that his role is curiously and revealingly elaborated. Vari
ants of the tale of "Idige Biy," all based ultimately on the activities of 
the historical Edigti in the Jochid ulus of the late fourteenth and early 
fifteenth centuries, are known in the epic traditions of the Qazaqs, 
Qaraqalpaqs, Uzbeks, Noghays, Bashkirs, and Tatars, as well as those of 
various Siberian Turkic peoples. The extremely wide distribution of the 
tale of Idige is generally acknowledged to result from the original develop
ment of the epic's content and structure during the time of the more or 
less united Noghay horde, in the fifteenth and sixteenth centuries; as the 
Noghay horde splintered in the early seventeenth century, Idige, like 
other tales comprising the so-called Noghay epic complex, accompanied 
groups formerly part of the Noghay confederation as they regrouped 
under other communal designations, leaving important Noghay elements 
among most of the Turkic peoples of western Inner Asia. 

The development of the Idige epic in the Noghay horde naturally 
reflects the prominence of the historical Edigti and his descendants in 
that confederation. The epic's focus on Idige, and its wide dissemination, 
are the central arguments in assigning its "original" form to the fifteenth 
and sixteenth centuries, when the Noghay horde enjoyed its most unified 
state. It is naturally impossible to assign dates to the development of the 
oral tales focused on the historical Edigti that formed the basis for the epic 
cycle of Idige; our earliest records of the epic based on actual oral perfor
mance date only to the early nineteenth century, although some written 
versions are preserved in manuscripts copied somewhat earlier, in the 
late eighteenth century. The nature of oral tradition, however, should 
caution us against denying the tale's antiquity simply on the basis of its 
relatively late appearance in written form. And there are in fact some 
indications that Edigti became the focus of popular narratives quite early, 
possibly even in his lifetime. In particular, the historian Ibn <Arabshah 
(d. 85411450) noted that Edigti was the subject of "marvellous stories and 

"reformist" intellectuals of the latter nineteenth and early twentieth centuries, who were often 
characterized by an antagonism toward Islam that colored their attitude toward its role in "their" 
people's lives; unfortunately, such intellectuals are often regarded as the chief or only spokes
men for the cultural heritage of Central Asian peoples, with negative results for our understand
ing of traditional patterns. 
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tales";4 Ibn cArabshah's extensive travels, to Khorezm, Saray, Astrakhan, and 
the Crimea, suggest his direct familiarity with narratives of this sort, and 
indeed his account of Edigii, which bears traces of the structure and style 
of the Idige tale,5 was most likely based in part on such tales. 

There may well be echoes of the oral tradition surrounding the figure 
of Edigii in two other fifteenth-century sources. One is the account of 
Barbaro noted earlier ascribing to Edigii a pivotal role in the Islamization 
of his realm; as suggested, the early attestation of oral accounts linking 
Edigii with Islamization, as well as the conflation of the Islamizing roles 
of Edigii and Ozbek Khan, may reflect the emergence of tales linking 
him with Baba Tiikles much earlier than the seventeenth century as 
reflected in extant written sources. 

The other, even earlier, fifteenth-century account echoing oral tradi
tion surrounding the figure of Edigii is the work of Johannes Schiltberger, 
written after his long captivity in the Ottoman, Timurid, and Jochid 
realms. 6 Schiltberger, a young Bavarian soldier, was captured in 1396 
upon the Ottoman Sultan Bayazld I's rout of the European army led by 
the Hungarian King Sigismund in the "Crusade of Nicopolis," only to 
fall into Temiir's hands following the latter's defeat of Bayazld at Ankara 
in 1402; after Temiir's death Schiltberger passed into the service of the 
Great Amir's son Miranshah, and, after the latter's death in 1408, stayed 
with Miranshah's son Abu Bakr. Schiltberger remained for four years in 
the entourage of Abu Bakr, with whom was also the Jochid prince ("the 

4. Tr. Saunders, p. 87; cf. Tiz I, p. 473; MS Cambridge Add. 3237, f. 29b: "wa lahu bikayat 
'a;fbah wa akhbar wa nawadir gharzbah." 

5. This is more readily apparent in his initial discussion of EdigU's role in the conflict 
between TemUr and Toqtamlsh (cf. Tiz I, pp. 457-458, 466-469, Saunders, pp. 75-76, 82-84), 
and especially in the subsequent account of EdigU's struggles with Toqtamlsh, complete with 
fifteen battles, EdigU's flight and wandering, his heroic journey to overcome Toqtami'sh in the 
sixteenth fight, his supremacy over the khans in the Dasht-i Qlpchaq, and his eventual fall and 
death (cf. Tiz I, pp. 469-474, Saunders, pp. 85-87); the "epic" style is less evident in Ibn 
'Arabshah's account of EdigU's occupation of Khorezm during the struggles following Temilr's 
death (Saunders, pp. 258-259; Tizengauzen, "in order to observe chronological order," inserted 
this account in the midst of the earlier discussion of EdigU's career, p. 472), and in view of the 
divergent tone of the two sections and their wide separation in the text, it seems likely that at 
least two separate oral or written sources or bodies of sources underlie the two accounts of 
EdigU, one perhaps stemming from oral tradition accessible to Ibn 'Arabshah during his travels 
in the Jochid ulus and reflecting EdigU's activity there, and one based on oral tradition or writ
ten records of Timurid and Central Asian provenance and reflecting EdigU's involvement in 
Khorezm. 

6. Cf. Telfer, tr., The Bondage and Travels of Johann Schiltberger; and Langmantel's edition 
referred to in Chapter 2, n. 22. 
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SOil of a king of Great Tartary") Chegre, a Chingisid protege of Edigii/ 
and when Chegre was summoned back to the Jochid ulus, presumably by 
Edigii, Schiltberger accompanied Chegre, remaining in his service until 
this puppet khan's death in a battle with Ulugh Mubammad around 1419. 

Schiltberger was thus directly familiar with Edigu, and gives a relatively 
accurate account of his role in the succession struggles in the Golden 
Horde during the second decade of the fifteenth century; but his account 
nevertheless includes material probably drawn not from his own observa
tion, but from popular tales already in circulation. Such is most likely the 
case - al though Schil tberger insists he witnessed the events - with the 
curious account, in epic style, of a "Tartar woman" who came to Edigu 
and Chegre, "with four thousand maidens and women," seeking revenge 
upon the "Tartar king" (i.e., khan) who had slain her husband;8 and such 
is certainly the case with his account of the country of "Ibissibur," toward 
which Edigii and Chegre set off as soon as the latter joined his patron. 

Schiltberger's description of "Ibissibur"(i.e., "Siberia," referred to as 
ibi'r-Si'bi'r) reflects standard European conceptions about the desolate 
lands at the ends of the earth, but in one detail we may find echoes of 
other influences on his account. In the country of "Ibissibur," he writes, 
there is an enormous mountain, and "on the same mountain there are 
savages, who are not like other people, and they live there. They are 
covered all over the body with hair,9 except the hands and face, and 
run about like other wild beasts in the mountain, and also eat leaves 

7. Schiltberger aptly describes the relationship between Chingisid khan and the chief bek or 
am!r: "it is the custom for the king, in Great Tartary, to have a Chief to rule over him, who can 
elect or depose a king, and has also power over vassals. Now at that time Idigi was the Chief" 
(tr. Telfer, pp. 34-35). 

8. Tr. Telfer, pp. 37-38. 
9. The "hairiness" of the people is specifically affirmed in Telfer's English translation, in G. 

Siemes's German translation (Eine wunderbarliche und kurzweilige Historie, wie Schiltberger, 
einer ails der Stadt .rvIiinchen in Hayem, von den Tiirken gefangen, in die Heidenschaft gefiihret 
und wieder ist hei71l k011l71len ... [Leipzig: 1m Insel-Yerlag, (1917)]; note on cover, Schiltbergers 
Heisehuch (Kriegsgefmlgen in \lorderasien von 1394-1425), p. 42: "und sie sein haarig an dem 
ganzen Leib"), and in the Russian translation of F. K. Brun (published in logann Shil'tberger, 
Putesizestvie 1)0 J<:vro{Je, Azii i A{rike s 1394 goda do 1427 god, ed. Z. M. Buniiatov [Baku: Elm, 
1984], p. 34: "Yse ikh telo ... pokryto volosami"); the recent German translation by Ulrich 
Schlemmer (Als Sklave im Osmaniscizen Reich und bei den T<ltaren, 1394-1427 [Stuttgart: 
Thienem<lnn, Edition Erdmann, 1983], p. 110) reads "am ganzen Kiirper rot." One of the earli
est (fifteenth-centurv) manuscript versions reads thus: "Und in dem obgenanten perg, do sein 
wild lellt. die chain wan ling haben pei andern menschen lind sie sein liber rauch an dem leyb, 
aussgenllmmen an den henden und unter dem antllitz ... " (Langman tel, ed., Hans Schiltbergers 
Reisebuciz, p. 39); cf the facsimile reprint of the 1476 Augsburg printing prepared by Elisabeth 
Geck, HailS Scizilthergers Heisehuch (Wiesbaden: Guido Pressler, 1969) [no pagination}. 



414 Islamization and Native Religion 

and grass, and any thing they can find. The lord of the country sent to 
Edigi, a man and a woman from among these savages, that had been 
taken in the mountain."10 Such descriptions of wild, and hairy, people 
are not uncommon in accounts of the "monstrous races" beyond the "civ
ilized" world, but Schiltberger's specific linking of Edigti with a man 
and woman from among these hairy people recalls the account of 
Mongol origins given by Ibn ad-Dawadarl, as discussed in Chapter 4, 
involving a "wild" man who lives like an animal in the wilderness by the 
sacred mountain of the Turks, the "Qara Tagh"; that account describes 
the occasion of his taking a wife, as well, and it seems plausible that 
Schiltberger's description reflects stories similar to those in circulation a 
century earlier, in Ibn ad-DawadarI's time. The passage further suggests 
the possibility that, already in Edigti's lifetime, SchiItberger had heard 
tales about the "special" circumstances of his birth, ascribed to the union 
of a maiden of supernatural origin and a man whose very name affirmed 
that he was covered with body hair; one relatively old version of the epic 
tale of Idige, moreover, specifies that Baba Ttikles dwelt in the moun
tains and ate grasses, and despite the frequent and general parallels 
between descriptions of "barbarian" peoples and those of "antinomian" 
holy men-in themselves quite telling-it is not impossible that we 
should find in Schiltberger's account an echo of a specific feature in a 
narrative tradition about Edigti's ancestry. 

In any event, by the eighteenth century at least, and no doubt much 
earlier, an extraordinary body of oral tales about Edigti was in circulation, 
as noted both by Nl1rullah Khorezml in the account discussed in the pre
vious chapter, and by cAbd al-Ghaffar Q"iiimI as well;ll both tapped some 
of these tales for their accounts, but our best insight into their structure, 
content, and focus comes naturally through the more extensive, though 
more recently recorded, versions of the epic tale of Idige. 

The Idige tale is known under various designations depending on the 
protagonists in the particular portion recorded; most often it is known as 
"Idige" or "Idige Bath" or "Idige Biy," but variations on the names "Idige 
and Nuradin," from the prominent role of the hero's son, or "Tokhtam'ish," 
from the major antagonist, are quite common. While it was one of the 
earliest Turkic epics to attract scholarly attention, the Idige cycle was 

10. Tr. Telfer, p. 35; in the notes, p. 139, the translator supposes that this story reflects the 
appearance of people dressed in animal skins due to the extreme cold of Siberia. 

II. Najlb cA~im ed., p. 203. 
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eclipsed in both scholarly and popular literature during the Soviet era by 
other epics deemed more amenable to ideologically correct interpreta
tions;12 some remarks on its study may thus be useful. 

The most extensive discussion of the Idige tale as a whole, in its histori
cal anclliterary contexts, appears in an article by V. M. Zhirmunskii,13 who 

12. The relative lack of scholarly, or even popular literary, attention to the "Idige" epic cycle 
stems no doubt from its condemnation (in 1944, predating even that of the other Turkic 
"national" epics in the Soviet Union) as an anti-progressive work glorifying the feudal past and 
inciting nationalist sentiments and ethnic exclusivism; while other epics were "rehabilitated" rel
atively soon after the initial repudiation of Stalinism in 1956, the Idige tale remained unpub
lished until the era of glasnost', appearing in modern Tatar and Bashkir editions only in 1988 and 
1989 (see below). These most recent versions, as well as the political background of the scholarly 
and literary struggles to publish them, are noted by Azade-Ay~e Rorlich, "Idegey Joins the Family 
of Rehabilitated Turkic National Epics," Radio Liberty: Report on the USSR, I139 (29 September 
1989), pp. 23-24; essentially the same discussion appears in Rorlich's "The Volga Tatars: 
Modern Identities of the Golden Horde," in Rulers from the Steppe: State Formation on the 
Eurasian Periphery, ed. Gary Seaman and Daniel Marks (Los Angeles: Ethnographics Press, 
University of Southern California, 1991; Proceedings of the Soviet-American Academic Symposia 
in Conjunction with the Museum Exhibitions "Nomads: Masters of the Eurasian Steppe," vol. 2), 
pp. 274-290 (pp. 284-286 on the Idige epic). More recently, the suppression of the epic was dis
cussed by the Tatar scholar Mirkasym Usmanov in an essay published with a Russian translation 
of the "Tatar" version of the tale ("0 tragedii eposa i tragediiakh liudskikh," in Idegei: Tatarskii 
narodnyi epos, tT. Semen Lipkin [Kazan: Tatarskoe Knizhnoe Izdatel'stvo, 1990], pp. 247-254). 
For a survey of the Stalinist attack on the "national" epics of Soviet Turkic peoples, see Alexandre 
A. Bennigsen, "The Crisis of the Turkic National Epics, 1951-1952: Local Nationalism or 
Internationalism?" Canadian Slavonic Papers, 17/2-3 (Summer and Fall 1975), pp. 463-474, 
and more recently, with attention to the Tsarist colonial background as well, H. B. Paksoy, 
Alpamysh: Central Asian Identity under Russian Rule (Hartford, Connecticut: Association for the 
Advancement of Central Asian Research, Monograph Series, 1989). The "forbidden" status of the 
Idige tale in the Soviet Union was noted already by A. N. Kurat (in his IV-XVIII. YUZYlllarda 
Karadeniz kuzeyindeki Turk kavimleri ve devletleri [Ankara, 1972], p. l41, n. 2), who explained 
thereby the omission of any discussion of the tale from the collection of Chokan Valikhanov's 
works published in Alma-Ata in 1958. 

13. V. M. Zhirmunskii, "P. M. Melioranskii i izuchenie epose 'Edigei,' " in Tiurkologicheskii 
sbomik 1972 (Moscow, 1973), pp. 141-185; the same article (excluding the introductory section 
[pp. 141-142] on Melioranskii's contribution) was published with the title "Skazanie ob Idige" 
in the collection of Zhirmunskii's works on Turkic epics, Tiurkskii geroicheskii epos (Leningrad, 
1974), pp. 351-386 [citations in the present study are from this latter publication]. Zhirmunskii 
also dealt extensively with the Idige tale in other works, especially in "Epicheskie skazaniia 0 

nogaiskikh bogatyriakh v svete istoricheskikh istochnikov" (Tiurkskii geroicheskii epos, pp. 389-516; 
see also his Narodnyi geroicheskii epos (MoscowlLeningrad, 1962), pp. 221-231, as well as his 
discussion of the tale (with bibliography) in Chadwick and Zhirmunsky, Oral Epics of Central 
Asia, pp. 296-300, and, more briefly, in his "On the Comparative Study of the Heroic Epic 
of the Peoples of Central Asia," in Trudy dvadtsat' piatogo Mezhdunarodnogo kongressa vos
tokovedov (Moscow, 9-16 August 1960), t. 3 (Moscow: Izd-vo Vostochnoi Literatury, 1963), 
pp. 244-252, esp. pp. 248-249; cf. also his "Nekotorye itogi izucheniia geroicheskogo eposa nar
odov Srednei Azii," in Voprosy izucheniia eposa narodov SSSR (Moscow: Izd-vo AN SSSR, 
1958), pp. 24-65 [pp. 49-57]. An earlier, less complete overview of the Idige tale, accompanied by 
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provides the fullest available listing of the recorded versions, published and 
unpublished, of the tale. But in fact Zhirmunskii's researches provide only 
an introduction to the study of this extremely rich body of epic material, 
which clearly deserves further exploration; the basic task, set already early in 
this century by P. M. Melioranskii, of comparing and analyzing the avail
able variants of the Idige tale in a thoroughly detailed and exhaustive man
ner, remains to be undertaken. In the absence of such a study we must have 
recourse not only to the surveys of Zhirmunskii and others, but to the acces
sible published versions of texts or translations of the tale. The earliest 
known recording was a Russian recounting of a Qazaq version, published in 
1820 by C. I. Spasskii,14 followed by an English account of a Noghay ver
sion recorded in Astrakhan by A. B. Chodzko in 1830. 15 Several versions of 

the text of a newly recorded variant, is provided by Saadet <;:agatay, "Die Adiga-Sage," 
referred to earlier; the tale is also discussed in Koprulu, Turk edebiyatz tarihi, pp. 383-386. 
See also the brief popular account of the Idige tale in A. S. OrJov, Kazakhskii geroicheskii 
epos (Moscow/ Leningrad, 1945), pp. 128-147. An overview and brief analysis of the avail
able variants, prepared by Melioranskii'; student, A. N. Samoilovich, was published along 
with Zhirmunskii's chief article (Samoilovich, "Variant skazaniia 0 Edigee i Tokhtamyshe, 
zapisannyi N. Khakimovym," Tiurkologicheskii sbornik 1972, pp. 186-211). The study of 
the Idige cycle completed by Samoilovich's student P. A. Falev before his death in 1922 
appears to have been the most complete analysis of the work yet undertaken (including as 
well another version of the tale recorded by Falev himself among the Stavropol' Noghays), 
but it was never published (cf. Bartol'd, "Otets Edigeia," Sochineniia, 1111, p. 797, n. I; on 
Falev's work see B. V. Lunin, "Zhizn' i trudy vostokoveda-tiurkologa P. A. Faleva (K 45-letiiu 
so dnia smerti)," Obshchestvennye nauki v Uzbekistane, 1967, No.9, pp. 43-48); the manu
script of Falev's work was briefly described by 1. V. Dmitrieva in a prilozhenie to the publi
cation of Samoilovich's article ("Rukopis' raboty P. A. Faleva ob epose 'Edigei' v Arkhive 
vostokovedov Instituta vostokovedeniia AN SSSR," pp. 213-217), but Dmitrieva suggests 
that the appearance of Zhirmunskii's study makes the publication of Falev's manuscript 
unnecessary. 

14. "Idige, Kirgizskaia skazka," Sibirskii vestnik, eh. 10 (1820), pp. 358-373, published as an 
appendix to Spasskii's article, "Kirgiz'-Kaisaki bol'shoi, srednei i maloi ordy" (according to the 
article's separate pagination, the Idige tale appears on pp. 189-204). The Russian paraphrase 
probably conceals a reference to the "hairy saint," "Baba Tukles Shashl'i Aziz," in the original 
text: near the beginning of the tale Idige says, "My father had hair on his head and a very long 
beard" (otets moi imel na golove volosy i ochen' bol'shuiu borodu). 

15. Alexander Chodzko, Specimens of the Popular Poetry of Persia, as found in the AdventuTVS 
and Improvisations of Kurroglou, the Bandit-Minstrel of Northern Persia; {lnd in the Songs of the 
People Inhabiting the Shores of the Caspian Sea (London: Oriental Translation Fund, 1842), 
pp. 348-362; this version was, according to Chodzko, "communicated to me by one of my Tatar 
friends, Aly Beg Sharapow," who, however, explained its meaning in Persian for Chodzko's record
ing. Chodzko refers to the "Adiga" saga as "the most favourite" of the "Astrakan Tatars." A Russian 
translation ofChodzko's English rendering was published by N. Semenov in 1895 (see n. 20). For 
a survey of Chodzko's life and activity, with references to other publications (that might include 
reference to this recording of the Idige tale). see Jean Calmard in Elr, V, pp. 502-504, 
s.V. "Chodzko." 
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the text itself are included in Radlov's Proben,16 and texts of additional 
N oghay versions!7 (to be discussed below) were published by the 1880s; 
one Qazaq version recorded by Chingis Chokanovich Valikhanov, whose 
text was published in 1905 by Melioranskii, is not only extremely rich, 
but also perhaps the most frequently cited. 18 Among later versions pub
lished only in translation or paraphrase may be noted a Qaraqalpaq ver
sion recorded by I. A. Beliaev in 1903,19 a Noghay version published by 
N. Semenov in 1895,20 and in particular the extensive presentations of 
the tales appearing in several works of C. N. Potanin (cited below). 

In the Soviet period, apart from the detailed treatments by Zhirmunskii 
anel others, relatively few actual texts of the tale have been published; a Qazaq 
version was published in 1922 in Tashkent by A. A. Divaev,2! and a handful 

16. Radlov, Proben, IV (text vo!.), pp. 35-56 (versions from among the Baraba and Omsk Tatars and 
from among the Teleuts of the Altai); VII, pp. 99-122, 146-149, 154-165, 198-201 (Crimean versions). 

17. Berezin, Osmanov and Anan'ev, see further below; in addition to these, and the Noghay versions 
of Chodzko and Semenov (see below) published in translation only, yet another Noghay version, 
which remains unpublished, was recorded by S. Farfarovskii some time before 1909. Described as 
an "epic poem on the khan Tokhtamysh," it is clearly a version of the Idige tale, pitting the khan 
against "Adyge" and "Nuradil," the son and grandson of a "murza" named "Kutlubai," whom 
Tokhtamysh had killed; the brief description makes no mention of Baba Ttikles. The recording, 
said to be made from a manuscript of which many copies were current among the Noghays, is pre
served at Kazan University; cf. S. B. Radzievskaia, Opisanie rukopisei nauchnoi biblioteki im. N. 1. 
Lobachevskogo, vyp. I, "Folllor" (Kazan', 1958), pp. 12-13, No. 2.200. 

18. P. M. Melioranskii, ed., "Skazanie ob Edigee i Toktamyshe. Kirgizskii tekst po rukopisi, pri
nadlezhavshei Ch. Ch. Valikhanovu" (Saint Petersburg, 1905), published as a separately pagi
nated supplement to vo!' 29 of the Zapiski Imperatorskago Russkago Geograficheskago Obshchestva 
po Otdeleniiu etllografii. The version pu blished by Melioranskii was earlier translated into Russian 
by Valikhanov (Sochineniia, pp. 233-264), by whom the text had been recorded in 1841-1842. Other, 
unpublished. recordings of Qazaq variants are noted by Zhirmunskii, "Skazanie ob Idige," p. 353; 
some of these may have been discussed by the famous Qazaq scholar and writer Mukhtar Auezov, to 
judge from an index of his twenty-volume collected works (E. N. Zhanpeisov, Etnokul'tumaia lek
sika kazakhskogo iazyka (na materialakh proizvedenii M. AWlzova) [Alma-Ata: "Nauka" KazSSR, 
1989], p. 256). citing the appearance of "Babay ttikti Shashtl Aziz" in vo!' 7, p. 80, and vo!' 16, 
p. 86; these "olllmes have remained inaccessible to me. 

19. "Skazanie Db Edigee i Tokhtamyshe. Kara-kalpakskaia narodnaia poema," Protokoly zasedanii 
i soobshchelliia chlenov Zakaspiiskago Kruzhka liubitelei arkheologii i istorii Vostoka (Ashkhabad), 
vyp. 3 (1917), separately paginated, pp. i-ix, 1-39; recorded from Bekimbet jiraw of Chimbay. 

20. N. Scmenov, 'i'uze11ltsy severo-vostochnago Kavkaza (Saint Petersburg, 1895), pp. 413-466, 
preface. translation. and notes; cf. pp. 469-481 for his Russian translation ofChodzko's version (with 
further notes Pl'· 481-487). Semenov's version, recorded near Astrakhan in 1880-1881, is a quite 
full one. with rich elaboration of the hero's Islamic and Sufi character; it is discussed further below. 

21. In a collection entitled i3atur/aT, of which "Mirza Edige" forms part 5; this has not been avail
~ble to me. Incidentally, the Qazaq version published earlier by the same Divaev ("Murza 
Edyge-batyr (Kirgizskaia bylina)," Sbornik 11laterialov dlia statistiki Syr'-Dar'inskoi oblasti, 5 
(1896). pp. 12-32 (reprinted as part 4 of his collected Etnograficheskie 11laterialy [Tashkent, 
1900]) is one of the few versions of the Idige tale not to name Baba Ttikles as the hero's father or ancestor. 
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of other versions appeared down to the early 1940s, before the official 
condemnation of the Idige epic in 1944. Zhirmunskii notes, however, a 
substantial number of archival recordings of the tale made in the 1920s, 
1930s, and late 1950s; in the present atmosphere it seems likely that 
these will be published, probably in semipopular editions, with increas
ing frequency. Such is the case with the recently published "Tatar" ver
sion, based on the 1919 recording by N. Khakimov (studied already by 
Samoilovich) and on that of N. Isenbetov from 1929,22 and the Bashkir 
version, based on the Isenbetov text and a recording by M. Burangulov 
(1888-1966) from the late 1930s23 (the recently published Bashkir ver
sion includes a distinctive episode absent from other versions of the Idige 
tale, and is therefore considered separately below). In addition, record
ings of Qaraqalpaq versions are often cited, and it is clear that the tale of 
Idige has remained in the repertoire of baksi's and aki"ns, especially 
among the Qaraqalpaqs, down to the present day.24 Finally, the existence 

22. Cf. "Idegay: Tatar khalil dastan"i," Kazan utlari", 1989, No. I, pp. 3-66; the text, in mod
ern Tatar transcription, was prepared by Flora Akhmatova, who also supplied a brief introduc
tion. The same version of the epic was also published in book form: Idegiiy: Tatar khali"k 
dastani", ed. M. C. Cosmanov, M. Z. Zakiev, A. C. Iskhak, R. S. Mokhammadiev, and I. N. 
Nadirov (Kazan: Tatarstan Kitap Nashriyat"i, 1988). Both publications are cited by Rorlich, 
"Idegey Joins the Family"; and a Russian translation appeared in 1990, as noted above (n. 12). 

23. "Idheiikay menan Moradh"im," Agidhel, 1989, No. I, pp. 19-74; the text was prepared by 
Nur Zaripov, who provided commentary under the general heading '''Idheiikiiy menan 
Moradh"im' eposlna qarata," in the form of an introduction on the history and political fortunes 
of the epic's study ("EpostI oyraneii tarikh"inan," pp. 16-18), a survey of the tale's relation to his
tory ("EpostIng tarikhqa monasabati," Agidhel, 1989, No.2, pp. 126-129), and a discussion of the 
distinctive features of the Bashkir versions ("Bashqort varianttar"in"ing iidhensalege," pp. 129-137). 
According to Zaripov (as noted also by Zhirmunskii, "Skazanie ob Idige," p. 353), Burangulov's 
recording was based in part on a text copied from a manuscript dated 1762, the earliest of any 
known recording of the Idige epic; unfortunately there is no indication in the published 
Bashkir text (or evidently in Burangulov's text) of material taken from that oldest manuscript, 
nor is there any critical discussion of the material ascribable to any of the various stages in the 
"re-editing" of the epic. Burangulov's work is further discussed by Zaripov and M. M. Sagitov 
in the introduction to Bashkirskoe narodnoe tvorchestvo, I, "Epos" (Ufa: Bashkirskoe Knizhnoe 
Izd-vo, 1987), pp. 10-11 , where he is said to have given his collection of recordings and verse 
reworkings of various epic tales, including "Idukai and Murad"im" (many of which are said to 
have been recorded even before 1917, with several in the 1920s), to the Bashkir filial of the 
Soviet Academy of Sciences. The same authors note (pp. 9, 11) the publication of excerpts of 
Bashkir versions of the Idige tale in local journals and newspapers of Kazan and Ufa, including 
two dating from 1897 and 1915; these have remained inaccessible. The existence of Bashkir 
variants of the tale of "Idukay" and "Murad"im" is noted in M. M. Sagitov, "Otrazhenie konsoli
datsii bashkirskoi narodnosti v epicheskikh skazaniiakh," Arkheologiia i etnografiia Bashkirii, .. 
(1971), pp. 278-281, with no references, however, to specific recordings or publications. 

24. Variants of the Idige epic not mentioned by Zhirmunskii include Qaraqalpaq versions 
described in 1977 as having been recorded "recently" from five bards (Oteniyaz j"iraw, Q'"yal 
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of original literary versions in manuscript form (as distinct from ethno
graphic recordings from living bards) may be noted; some of these may 
prove to be quite old. One, from Tashkent, is discussed separately below, 
but others are likely to come to light, as are other ethnographic record
ings, as largely untapped manuscript repositories and folklore collections 
in places such as Orenburg, Astrakhan, Ufa, and Kazan are explored. 

The available variants of the Idige tale were produced by different bards 
belonging to various peoples across much of western Inner Asia. It is natu
rally impossible, then, to establish any single "authoritative" version of 
the text or even of the tale's structure; the various episodes recurring in 
most versions often appear in different sequences, and show wide varia
tions not only in language and style, but in content as well. With this in 
mind, we may consider the essential "story" as given, in a synopsis from 
one unpublished version, by Samoilovich. 25 Following a more or less 

jYraw, Jannazar jYraw, Esemurat jlraw, and Jumabay jlraw), with reference to the manuscript fond 
of the Qaraqalpaq filial of the then AN UzSSR, R-137, cited in K. M. Maksetov, ed., Ocherki po 
istorii karakalpakskogo fork/ora (Tashkent: Fan, 1977), p. 87 [pp. 87-89 on the Idige tale). The 
last of the five bards mentioned by Maksetov, Jumabay-jlraw Bazarov (b. 1929), was also 
recorded by Karl Reichl in Nukus on 24-25 June 1981 (cf. Reichl, "Oral Tradition and Per
formance," p. 633); his repertoire included the Idige epic, as Reichl notes, but it is not clear 
whether this was among the tales recorded, and in any case Reichl does not describe or synopsize 
his version. Reichl cites another work of Maksetov (Qaraqalpaq ii"raw baqsilari", Nukus, 1983), 
which has not been accessible to me, as giving the name of Jumabay-jlraw's teacher, Esemurat
j"iraw Nurabullaev of Kungrad, who was in turn apparently a pupil of Nurabulla-j"iraw (born 
1862); and the same account adds that Jumabay-jlraw then (1983) had two pupils, including one 
of his sons. As for earlier recordings, Maksetov (Ocherki) remarks that the version, noted by 
Zhirmunskii, recorded from Yerpolat-jlraw by K. AyYmbetov [Russianized surname, "Aiymbetov") 
in 1929 was lost, but that the same bard was again recorded in 1934; the latter was the basis for a 
published version issued in Moscow in 1 939, which has not been available to me. The continued 
inclusion of the Idige dastall in the repertoire of Qaraqalpaq bards (called here bakhsi" and zhrau) 
is mentioned also in Nazhim Davkaraev, Ocherki po istorii dorevoliutsiollnoi karakalpakskoi liter
atury (Tashkent: Izcl-vo AN UzSSR, 1959), pp. 25-26; Davkaraev includes the Idige tale among 
the chief epics recited by the "school" of "Soppasl"i Splra-zhrau" (i.e., the "Supra jlraw" who 
appears in the lclige tale itself, in many versions), meaning the bards who trace their training 
through a lineage of singers that goes back to "Splra-zhrau" himself. Davkaraev's work is also 
noteworthy for its explanation of the enormous popularity of the bards and their art, which the 
author informs lIS is due to the total absence, down to the Great October Revolution, of sources 
of "cultural progress such as cinema, theater, and the press." The currency of the tale of Idige 
among the Qaraqalpaqs is further acknowledged by L. S. Tolstova, "Istoricheskii fol'klor 
~arakalpakov kak istochnik dlia izucheniia etnogeneza i etnokul'turnykh sviazei etogo naroda," in 
Etnicheskaia istoriia i (o/'klor (Moscow: Nauka, 1977), pp. 141-164 [pp. 160-162]; she ascribes it, 
along with several other epic tales, to the "Noghay layer" in Qaraqalpaq folklore. 

25. Samoilovich, "Variant skazaniia 0 Edigee i Tokhtamyshe," pp. 197-20 I. Zhirmunskii has 
discussed extensively, in his works cited above, the echoes of "actual history" in the Idige tale. 
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extensive account of Idige's ancestry and birth-and it is here that Baba 
Tukles appears-we see Idige himself brought up at the court of 
Tokhtam·ish Khan, who admires the young man and takes him into his ser
vice. Idige, however, eventually fears the khan's jealousy (or seeks revenge 
for his father's execution by TokhtamYsh, which occasionally displaces the 
initial account of Idige's ancestry), and flees to "Shah Timur" (echoing the 
historical Edigu's relations with the two famous rivals). Meanwhile, from an 
ancient bard who served all the khans of the Golden Horde, Tokhtam"ish also 
learns of Idige's origins and of his future victory over the khan, and resolves 
to kill him. Idige persuades Timur to make war on TokhtamYsh, who is 
defeated and flees; Idige takes the throne and allows his son, Nuraddin, to pur
sue the khan, whereupon Nuraddin slays Tokhtam·ish and brings his head to 
Idige. Idige and Nuraddin quarrel, and Idige is forced to flee; Nuraddin, 
threatened by TokhtamYsh's son, Qadir-berdi, is rescued by Idige, who is 
mortally wounded in the fight. Qadir-berdi soon dies, and Nuraddin is left 
as ruler. 

Baba Tiikles' Role in the Tale of Idige 

Within this larger tale, Baba Tukles appears in most versions under various 
forms of the designation "Baba Tukles Shashl"i cAzlz," which has generally 
been understood as "The Hairy Saint Baba Tukles"; he is nearly always cast 
as Idige's ancestor, often as his father, but unlike the Tatar histories-which 
likewise affirm Baba Tukles' role as an ancestor of Edigu/ldige-the epic 
accounts express the saint's sacralizing and legitimizing power in a striking 
combination of Inner Asian and Islamic terms. In many versions Baba 
Tukles figures in Idige's genealogy, as recounted at one or more important 
junctures in the epic tale; as an ancestor he both serves as a protective 
patron spirit and links the hero with Abu Bakr, with sacralizing ancestors 
cast in Inner Asian terms, or with both. Likewise, Baba Tukles is appealed 
to as a protector in some versions, and rescues the hero from difficulty. Most 
commonly, however, Baba Tukles appears at one or more of three critical 
points in the epic narrative, all of which emphasize his status as Idige's 
ancestor but in each case relate that status, and "use" it, in different ways. 

First, many versions include at the beginning a section on Idige's origins, 
in which the hero's birth (and occasionally that of one or more of his 
ancestors) is recounted in mythic terms. This section invariably portrays 
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Idige as a foundling brought up at TokhtamYsh's court, with his real parents 
identified as Baba Tukles and a supernatural maiden; as we will see, the 
common features of the variants, while implicitly reinforcing his 
"Islamizing" function, more clearly link Baba Tukles with an archaic leg
end of national/communal origin, here implicitly associated with the emer
gence of the Noghay horde under the descendants of the historical Edigu. 

Second, the occasion for mentioning Baba Tukles' ancestry of Idige 
most widespread among the various versions comes at the time of Idige's 
flight from Tokhtam'ish, when the khan seeks to learn of his erstwhile 
protege's true origins and summons an aged bard, more than 300 years 
old,2° who is usually said to be from "KhTva and Bukhara"; the bard comes 
reluctantly and, after being plied with cups of hal (mead), recounts Idige's 
ancestry. In the bard's account Baba Tukles is a holy man and his sanctity 
is usually described in Islamic terms; the bard also usually recounts his 
age and mentions the sequence of khans he has seen and served. In this, 
and in the mounting tension between Idige and Tokhtam'ish, we are justi
fied in seeing a hint at the use of Islamic symbols in challenging the 
khan's Chingisid charisma, but it is only a hint: the full development of 
this theme comes only in the third setting, which does not appear in all 
versions. The bard, incidentally, usually bears a name reflecting varia
tions on the form "Subra-jYraw"27 (var. "Safardau," "SYp'ira-j"iraw," "SYp-

26. The motif of the bard's long life, which allows him to speak with authority about past heroes, 
appears to have been a common stylistic device occasionally transformed unwittingly into claims 
of actual 300-year life-spans. Evliya Gelebi reports his meeting with three Qalmrqs aged 300, 270, 
and 3 I 0 years, one of whom proposed to recount the stories of Berke Khan and Chingis Khan; the 
setting Evliya describes is clearly one of an epic recitation (cf. Kniga puteshestviia, vyp. 2, p. 168). 
A report of 300-year-old Mongols in a late thirteenth-century Armenian history may reflect similar 
tales of Mongol bards; cf. Robert P. Blake and Richard N. Frye, tr., "The History of the Nation of 
the Archers (the Mongols) by Grigor of Akanc'," I-IlAS, 12 (1949), pp. 269-399 [pp. 295-297]. 

27. On Supra firaw, see Zhirmunskii, "Skazanie ob Idige," p. 385, as well as his" Epicheskie skazanie 
o nogaiskikh bogatyriakh," p. 395 and "Sredneaziatskie narodnye skaziteli" (in the same collec
tion, TillTkskii geroicheskii epos), p. 641 (where Zhirmunskii notes contemporary bards who trace 
their "professional genealogies" to Supra firaw); see also A. Kh. Margulan, "0 nositeliakh drevnei 
poeticheskoi kul'tury kazakhskogo naroda," in M. O. Auezovu, Sbornik statei k ego shestide
siatiletiill (Alma-Ata: Izd-vo AN KazSSR, 1959), pp. 70-89 (pp. 74-75 on Supra Jrraw, "son of 
Surghantay'·). Zhirmunskii suggests that the "original" form of his name was "Safar Jrraw" (ji"raw 
meaning a bard or epic singer), and notes the tradition that he lived 180 years (or more) during 
the reigns of Toqhllni"sh's predecessors in the Golden Horde; Margulan goes further, asserting 
that he was the creator of the "Noghayli" ji"r" and lived in Mangrshlaq and SaraychIq, and identi
fies him with a "great singer of the Turks" mentioned by Ibn Battntah as dwelling in the latter 
city (but in fact Ibn Battntah mentions only a pious old man, called "Ata," who maintained a 
ziiwi)'ah in Sar5ychi"q, d. Voyages d'Ibn BattUla, ed. Defremery and Sanguinetti, III, pp. 1-2). 
In the long Crimean variant published by Radlov (Proben, VII, p. 105), however, "Si"pra 
JIrau" is said to live in "Khiva and Bukhara." The 'favarlkh-i guzlclah-i nU$rat-namah names a 



422 Islamization and Native Religion 

bashl"i S'ipra," "Soppasl"i Sabraw-j"iraw," etc.), and the element "Subra" in 
particular has defied explanation; this figure is further discussed below, 
but it may be noted here that he is regarded even today as the "founder" 
of initiatory lineages of bards among the Qazaqs and Qaraqalpaqs, at least, 
who often trace their apprenticeship and their inspiration to Subra-j"iraw. 

Finally, near the end of the epic narrative, many versions portray Idige 
himself, or more often his son "Nurad'in," recounting his descent from 
Baba Tiikles, often giving an extended genealogy, in the context of specifi
cally challenging the significance of the Chingisid descent of Tokhtam"ish 
(or of one of the khan's sons) and asserting his own charisma on the basis 
of Islamic symbols. 

Each of these venues for Baba Tiikles' appearance in the Idige tale is 
discussed below. For now we may note that a comparison of available ver
sions, as given in Table 6.1, reveals a pattern of possible significance: 
while these three settings for the mention of Baba Ttikles occur alone 
and in different combinations in the various versions, it appears that No.1 
(Idige's origins recounted in mythic terms) and No.3 (Idige's origins 
used to counter Chingisid charisma) do not occur together in any ver
sion. While the likely existence of many more recordings and manu
scripts of variants of the Idige tale should caution us against drawing firm 
conclusions, it would appear that the mythic development of Baba 
Tiikles' ancestry as expressed in indigenous Inner Asian terms was 
deemed somehow incompatible with the "political" use of Baba Tiikles' 
ancestry as expressed in Islamic terms. 

What this suggests is not that either of these modes of portraying and 
using Baba Tiikles' ancestry necessarily predated the other, since we 
would argue against the view that the "mythic" and "fantastic" elements 
must represent later, "corrupted" or "degenerate" versions of the narra
tive, and that the versions which stress genealogy and Islamic-style sacral
ity are somehow more "historical." Rather, what the "incompatibility" of 
"Sufrah Khoja," from among the people called "lchki," as an early supporter of Abo'I-Khayr 
Khan (cf. Materialy po istorii kazakhskikh khanstv, p. 16; MS British Museum Or. 3222, f. 119a; 
cf. Akramov's facsimile, p. 266 and p. 463 for variants: the text of the British Museum manuscript 
appears to read "s.{rah-;f a;ah," but the latter portion is surely an error for "khwd;ah"); this 
would suggest the currency of such a name as might underlie "Subra," but this figure is certainly 
identical with the "Ichki" supporter of Abo'I-Khayr Khan whose name appears in Bannll'T's 
ShaybanI-namah (Materialy, p. 96) and in the somewhat later Tarrkh-i Abii'l-Khayr Khanr (p. 
144) in the form "Safar Khoja" (the same form appears in Berezin, Sheibaniada, p. liv). On the 
stahls of "Soppasli Sip'ira-zhiraw" as the "ancestor" of bard-lineages among the Bashkirs, Noghays, 
Qaraqalpaqs, and Qazaqs, cf. K. M. Maksetov, "Yzaimosviazi karakalpakskogo i bashkirskogo 
geroicheskogo eposa," Arkheologiia i etnografiia Bashkirii, 4 (Ufa, 1971), pp. 268-272 (p. 270). 
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these two modes suggests is that the mythically enhanced expression of 
Idige's charisma was consciously suppressed or ignored when political 
and social circumstances required that Islamic discourse be stressed to 
counter the attractions of Chingisid charisma; when those political cir
cumstances disappeared, the mythic elements came to the fore, while the 
articulation of Islamic charisma in contrast to Chingisid legitimacy disap
peared or was "fossilized." That this is indeed the case is suggested by the 
likelihood that the epic tale of Idige developed during the formative 
period of the Noghay confederation, in which opposition to Chingisid 
authority was a hallmark of practical action, and, we may presume, of 
affective discourse, among the Noghay leadership; it is precisely in ver
sions of the Idige tale recorded among those "heirs" of the Noghay con
federation who retained an ethnic identity as Noghay that the Islamic 
counter to Chingisid charisma appears most clearly and persistently. 

We must not overemphasize here the contrast between these mythical 
and Islamic modes of depicting Idige's sacralized origins from Baba Tiikles; 
as we will discuss below, the figure of Baba Tiikles retains his strong asso
ciation with Islam and Islamization even in the most "mythicized" develop
ments of the epic, and far beyond the specific confines of the Idige tale as 
well. Even versions of the tale including the mythic origins of Idige andlor 
Baba Ttikles may also include the Islamized Bakrid genealogy and sur
round the hero with Islamic symbolism, while versions recorded among 
the latter-day Noghays include some of the most mythically well-developed 
variants; as noted, the Islamic/Chingisid tension is latent in all the versions 
in which the bard recounts Idige's origins. Likewise, versions that stress 
Islamic sacrality to counter Chingisid charisma also include clear evoca
tions of indigenous Inner Asian modes of sanctity. What seems to be miss
ing from these versions is the specific element of Idige's supernatural 
origins from the union of Baba Tiikles and a "fairy-girl"; and even this 
element was not necessarily incompatible with a depiction of Baba 
Tiikles in thoroughly Islamic terms, stressing his role in conversion, as is 
evident from the account of Nurullah KhorezmT discussed in Chapter 5. 
The point here is that the Idige tale itself, and the character of Baba 
Tiikles within it, became the focus for a melding of Islamic and Inner 
Asian mythic styles of articulating sacred origins. The separation of the 
two modes no doubt reflects merely a continued awareness of the politi
cal potential inherent in the latent contrasts between Islamic and Inner 
Asian paradigms; as noted, the fact of conversion to Islam in itself introduced 
the potential for "purist" and "reformist" Islamic discourse that might take 



Key to Map and Table 6.1: Versions of the Idige Tale Featuring Baba Tukles 

Circled numbers on the map indicate variants for which we have more or less specific information on where they were recorded; numbers in 
square brackets indicate variants that cannot be further localized within the general region to which they are assigned. 

1. Qazaq: Valikhanov (1841-1842)/Melioranskii, 1905 (text); 11. Noghay: <;:agatay (1957); recorded in Ankara from a man who 
Kokchetav,Aman Karachay okrug emigrated to Turkey in his youth, from the Crimea (text) [no 

2 Q P . "T' k k' k k" (1897) t T b' Baba Tukles: QutIu Qaya takes albasty for wife] . azaq: otanm, lur s ala s az a ; no tex; ar agatal 
mountains, Semipalatinsk oblast' 

3. Qazaq: Potanin, "Tiurkskaia skazka" (1897); no text; recorded 
from Sultan D. Kh. Sultan-Gazin, who learned it in his child
hood in his homeland along the Tokrau river in Semipalatinsk 
oblast' 

4. Qazaq: Divaev, 1896; no text (probably southern Kazakhstan) 
[no Baba Tukles: unnamed saint meets three swans at spring, 
etc.] 

5. Qaraqalpaq: Beliaev, 1917; no text; from a manuscript obtained 
in Chimbay (in the Amu Darya delta south of the Aral Sea) 

6. Qaraqalpaq: summarized in Maksetov (1977); no text; recor
ded in Chimbay in 1929 from Yerpolat-zhYrau Zhirmunskii, 
TGE, p. 353) 

7. Uzbek: "Tulumbii," versions (probably Khorezmian) in manu
scripts at Institute of Manuscripts, Tashkent (text) 

8. Noghay: described by Zhirmunskii, TGE, pp. 354, 383; no 
text; recorded in Karachay-Cherkes Autonomous Oblast' in 
1958 by Ashim Sikaliev 

9. Noghay: Radlov, Vll, pp. 99-122; from Buyiik-Khojalar in the 
Ctimea (text) 

\(). N.r-Valikhanov/Potanin, "Otryvki," pp. 162-163; no text 

12. Noghay: Aleinikov, described in Potanin, "Tiurkskaia skazka," 
p. 320; no text [apparently no Baba Tukles: QutIu Qaya mar
ries albasty whose husband he shot in forest] 

13. Noghay: Valikhanov/Potanin, "Otryvki," pp. 161-162; no text 

14. Noghay: Osmanov, 1883; from Dagestan (text) 

15. Noghay: Chodzko, 1842; no text; Astrakhan 

16. Noghay: Semenov, 1895; no text; near Astrakhan 

17. Noghay: Anan'ev, 1900; no text; North Caucasus 

18. Noghay (?): Berezin, 1862 (text); "Turkmen" (Trukhmen 
from North Caucasus?) 

19. Noghay: Radlov, VII, pp. 154-165; from Qara Su Bazar in 
the Crimea (text) 

20. Tatar: 1988-1989 publications, based on Bashkir and Tatar 
recordings (text) 

21. Bashkir: 1989 publication 

22. West Siberian Tatar: described in Samoilovich, 'Variant;" no 
text; recorded in 1919 from Syddyk-baba (1857-1927) in his 
native town, Yi"lanli", in the former Tarsk uezd, in Omsk oblast' 

23. Qazaq: Spasskii, 1820; no text; Siberia 
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Table 6.1. Narrative Elements in Versions of the Idige Tale Featuring Baba Ttikles 

I 2 3 4 6 7 8 9 10 II 12 13 14 15 16 17 18 19 20 
Qazaq Qazaq Qazaq Qazaq Qara. Qara. Uzbek Noghay Noghay Noghay Noghay Noghay Noghay Noghay Noghay Noghay Noghay Noghay Noghay Tatar 

Qalpaq Qalpaq 

!'act of 
Baba Ttlkle, 
ancestry of 
Idige X X X X X X X X X X X X X X X X X 

[+21,22J 
Element, of Name, 
Baba Tokle, X X X X X X X X X X X X X X X X X 
Chachl'i-'Azlz X X X X X X X X X 
Khoja Ahmad X X X X X 

Mythic Elements, 
Supernatural 
Wif" a(basty 
Of pari met at 
pool or spring X X X X X X X 

Supernatural 
Wife, 
Dove/Swan 
Maiden X X X X X X 

Combing Hair 
by the Sea X 

Three Conditions X X X X X 

Son Abandoned X X X X X X X 

Qumkenl X X 

Baba Tilkle, 
falher ~ 
Baba'Umar X 

(llaba Tukl",' 
IDle played by 
Qullu Qiya. oIhel _.01 ----) X X X X X 

~- X 



Table 6.1 continued 

Quest (or True 
Ancestry: 
Guide-Dog, 
Ca\<·e, etc. 121Xj 

Baba Toklos 
Rescues Idige X X 

Quest fo, True 
AnceslTy, 
Sub,a II,aw 
(Named only) X X X X 

(Involved in 
revealing 
ancestry) X X X X X 

Genealogy, 
Bakrid genealogy 
acknowledged X X X X 1+22X] 

Full line given 
back to Abo Bakr X X X 

Links between 
Baba Tiikles 
and Idige only X X X X 

Notable Islamic 
coloring for 
Idige or 
NOrad-DTn X X X X X X 

Anti-Chingisid 
sentiment in boasts 
of NOr ad-Din' X X X X X 
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issue with the popular combination of Islamic and Inner Asian values. 
Finally, in connection with this apparent incompatibility may be noted 

the parallel with the case of btemish Hajji's conversion narrative. As sug
gested, that narrative may reflect the splitting of an earlier narrative tradi
tion recounting bzbek Khan's conversion as a key element in his 
accession to the throne; the conversion, we may suppose, was in effect 
removed as a legitimizing factor in bzbek Khan's seizure of power when 
that seizure of power was no longer politically relevant, and was instead 
employed as the basis for a communal legend of origin. In the case of Baba 
Tiikles' role in the Idige tale, we may likewise suppose that narratives in 
which the saint provided political legitimation in the face of a specific 
threat (i.e., Chingisid charisma) gave way to narratives casting the saint as 
the founder of a community. The fact that Baba Tiikles is a central charac
ter in both developments is further testimony to his enormous resonance in 
Islamic Inner Asia; we have yet to add, however, several further aspects of 
this resonance. 

The focus of the tales of Idige is naturally the exploits of the hero him
self, with which we will concern ourselves only minimally. Instead we 
must consider the ancestral and genealogical role of Baba Tiikles in con
nection with the quest for legitimacy in the Noghay horde and with the 
articulation of sacred communal origins. The mythic elaboration of Baba 
Tiikles in the environment of heroic epic is most richly developed in the 
latter context, and we will accordingly turn our attention first to several 
versions of the tale of Idige that offer a fuller account of the "mythic" 
Baba Tiikles and his role in Idige's supernatural background. 

In the best-known Qazaq version, recorded originally by Chokan Valikhanov 
and first published in translation by Potanin,28 the Idige tale begins thus: 

There once lived a prodigious miracle-working saint named 
Baba <Umar [Baba Comar], whose wife bore him a son named 
Baba Tokty Chachty Aziz; when the son reached the age of 25 
he went out into the world to work miracles, and one day he 

28. C. N. Potanin, "Otryvki iz kirgizskago skazaniia 0 Idyge, iz zapisei eh. Valikhanova,n 
Zhivaia starina, 1891, vyp. 4, pp. 156-163 (the portion of the Kazakh version dealing with 
Baba TOkles is recounted on p. 158); cf. Potanin, "Mar'ia lebed' belaia v bylinakh i skazkakh; 
Etnograficheskoe obozrenie, 1892, No. 2-3, pp. 1-22 (p. 17 on this account of Baba Tiikles). 
See also Valikhanov, Sochineniia, pp. 233-235, for the portion of his translation dealing 
with Baba Tukles. Essentially the same account is given, with no source cited, in Orlov, 
Kazakhskii geroicheskii "pos, pp. 134-135. For the text itself, cf. Melioranskii, "Skazanie ob 
Edigee," pp. 2-4. 
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came upon a girl sitting by the shore of the sea combing her 
golden hair with a golden comb. She saw him and jumped into 
the sea, wherepon the young man thought to himself, "Inas
much as I am such a one as Baba Tokty Chachty Aziz, I should 
jump in after her." And so he followed her into the sea. Under 
the water he saw 60 white nuptial yurts, and in one sat the girl, 
whose beauty was such that Baba Tokty backed away; but the girl 
caught hold of him and asked, "where are you going, jigit?" Baba 
Tokty said, "I cannot talk to you; if I do I will bring a great sin 
upon myself." But the girl said, "I have been looking for one like 
you for a long time, and have finally found you; if you go away and 
do not marry me you will bring even greater sins upon yourself." 
Baba Tokty agreed that this was so and decided to stay with her. 
The girl asked him to promise three things, however: that he 
would not look at her legs when she took off her boots, that he 
would not look under her arms when she took off her blouse, and 
that he would not look at her head as she washed her hair. 

Baba Tokty eventually did all of these things, of course, seeing that her 
legs were like goats' legs, complete with hooves, that her lungs were visi
ble under her arms, and that her brain was visible through her scalp as 
she washed her hair (all clear indications that she was the daughter of an 
albasti", or demon, as is made explicit in other versions). When the girl 
discovered that Baba Tokty had broken his word, she announced that she 
was six months' pregnant, and that when her son was born she would 
leave him for Baba Tokty to find on the banks of the great river "Nile," 
under the walls of the city of Qumkent; then she flew away. Baba Tokty 
eventually found the child where she had said he would be covered with 
a silken wrap, and named the boy Idige; he brought the b;y to the court 
of Tokht .. I I I h a III IS 1, t 1e ru er of that country, and after raising the boy for 
tree years himself, he left him there to be further trained and educated 
and disappeared. ' 

TI· 
I· lis version then j)roceeds with the account of Idige himself his deal-
ngs ·tl ' 

(on W~I 1 the khan Tokhtam·ish, and the career of Idige's son "Nuralin" 
of the1~1~1 see below). That the tale of "Baba Tokty" forms an integral part 
aCCOl t C Ige tale, and has not simply been added artificially to the 

II) of le1" . 
in th Ige, IS suggested by the words of Idige himself cited later 

e nar f 
ChacI1t Tra Ive; on one occasion he describes how his father, "Baba 

y okt A . "f Y ZIZ, ound him near Qumkent on the banks of the 
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Nile and there named him Idige, while elsewhere, in the course of 
asserting his noble heritage, he affirms that "While still a child I saw 
my grandfather, Baba cUmar, and I often carried Baba Tokty Chachty 
Aziz upon my shoulders."29 

The core of this version is thus Baba Tukles' underwater dalliance with 
a sea-maiden, whom he first spies combing her golden hair on the shore; 
she becomes his wife upon his agreement to abide by certain conditions, 
and when he violates them she flies away, first telling Baba Tukles where 
she will leave their son for him to find. The same story, given so fully in 
this Qazaq version, is implied in several other versions in which Baba 
Tukles, or occasionally some other genealogical link between him and 
Idige, is said to have married a supernatural maiden, usually a pan (or a 
parI's daughter) or an albasti" or a female jinn; such is the case in 
Beliaev's Qaraqalpaq variant and in a Qazaq version translated by 
Potanin,30 while in a version most likely rooted in Noghay tradition from 
the Crimea it is Qutlu Qaya who lives with an albasti" on a mountain. 3J 

Similarly, another Noghay version from the Crimea, published by 
Radlov, simply reports that Idige's father was a servant of God and his 
mother the daughter of a jinn. 32 An Uzbek version discussed more fully 
below has Baba Tukles marry a parlzad, but here the element of water, 
which figures so prominently in the Qazaq version, reappears; in this 
case it is a spring used for ablution, however. And, as noted in the previ
ous chapter, the currency of tales reporting Baba Tukles' marriage with a 
parI-girl at least by the early eighteenth century is established by the brief 
account of Nt1rullah KhorezmT. 

These several variants, however, have only the "supernatural" character 
of Baba Tukles' wife in common, lacking the imagery of the underwater 
encounter; indeed, of all known and accessible variants, this Qazaq ver
sion originally recorded by Valikhanov is the only one to include this tale 
of the maid by the sea in its full form. Much more common is a story that 
in effect echoes the tale of the maid by the sea, but adds a distinctive fea
ture shared by a wide range of variants. This is the motif of the swan-maid
ens, heavenly birds (usually three, and most often swans, but occasionally 

29. Valikhanov's translation, Sochineniia, pp. 251-252; Melioranskii's text, pp. 20, 22; cr. 
arJov, Kazakhskii geroicheskii epos, pp. 144-145. 

30. This is one of four versions given in C. N. Potanin, "Tiurkskaia skazka 0 Idyge," ZhiYaill 
starina, 1897, vyp. 3-4, pp. 294-350 [pp. 301-304]. 

31. <;::agatay, "Die Adiga-Sage," pp. 244, 248. 
32. Radlov, Proben, VII, p. 104. 
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doves) who alight by a lake and take off their swan-suits to become beauti
ful maidens; Baba Tiikles appears in the role of the youth who sees them 
and succeeds in "capturing" one of them to be his wife, usually by steal
ing the maidens' swan-suits and bargaining with them, but occasionally 
just by grabbing one as the others flyaway. From this point the story con
verges with that of the maid by the sea (and of course the element of 
water is common to both): the girl exacts promises, Baba Tukles breaks 
them, and the girl flies off to leave their son at a specified place. 

In another Qazaq version, for instance, recorded in the Tarbagatai 
region, B Baba Tiikles appears as three youths, named Babai, Tukty, and 
Shash-Tazy, who chanced upon three swans alighting on a lake; the swans 
shed their swan-coverings and became beautiful girls, and as the three 
maidens swam, the boys stole their swan-suits. The boys refused to return 
them, and the girls had no choice but to marry the boys and live secretly 
with them, hiding them from their fellow spirits. After several years, the 
youngest girl, married to Shash-Tazy, became pregnant, and the jealous 
oldest girl told Shash-Tazy that his "wife" was not the daughter of good 
spirits, but of demons; she urged him to observe her in secret, and when 
he did so he saw the same telltale signs of her true origin as appeared in 
the first version. Shash-Tazy's wife saw that he had seen her and at once 
donned her swan-suit and flew off, hiding herself for eight days; on the 
ninth day she returned and addressed him thus: 

"Having paid heed to evil, envious people, you have injured 
yourself and deprived yourself of your wife and of your future 
son; YOll will have to seek him in a foreign land, in the city of 
"Kumgel," at a place where nine roads cross. I will leave your son 
there; Azrail will feed him for six days, and Jibrail for seven. 34 On 
his head there will be a white turban, and "Kydyr Ata" [i.e. 
KhicJr 1 will care for him for forty days; he will be fair-skinned, 
and will have the seal of Azrail on his shoulder and the seal of 
J ibrail on his forehead." 

Shash-Tazy wept for his loss but resolved to search for his son. 
Meanwhile, the boy was found by a certain Azhu-Kozha, a caravan leader 
who happened upon the place where his mother had left him in the 

33. Potanin, "'Tiurkskaia skazka," pp. 294-297 for this version, with corresponding passages in 
the second and third variants on pp. 301 and 304. 

34. This element is not found in the corresponding place in the first version, but later, when 
Idige recalls seeing Baba 'Ulllar and carrying Baba Tokty Chachty Aziz upon his back, he notes 
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shade of a great tree; after both Azhu-Kozha and the ruler of the country 
(who gave the boy his name, Idige) sought to claim the boy, Shash-Tazy 
arrived and identified the boy by the marks on his shoulder and forehead. 
But after departing for his native country with the boy, Shash-Tazy 
stopped at the home of an old childless couple who asked him to leave 
the boy there with them; he at first was reluctant to do so, but finally 
agreed to give them the boy in return for a horse on which to return to 
his homeland. Idige thus remained with them, and no more is heard of 
the "Baba Tiikles" of this version. 

Other variants including the swan-maiden story include Noghay ver
sions recorded by Valikhanov and translated by Potanin,35 in which 
doves figure rather than swans; in one Baba Tiikles marries the dove
maiden, while his son "Kultu-kaya" does so in another. Similarly, an 
unpublished Noghay version recorded in 195836 has Baba Tiikles steal 
the "clothes" of the swan-maiden, who bears him "QutIY-qaya," who in 
turn marries the daughter of an albasti'; here it is Baba Tiikles' son who 
agrees to the three familiar conditions set by this supernatural maiden, 
and their son is Idige. Divaev's Qazaq version, which omits the name of 
Baba Tiikles, nevertheless has an unnamed "saint" come upon a spring 
where three swans take off their swan-suits, with the narrative then fol
lowing the familiar pattern. 

Somewhat more complete, if less well reported, is an unpublished 
Qaraqalpaq version recorded in the 1930s,37 which has the added interest 
of a possible link to a local shrine: the saint, named Baba Tukli-aziz, is 
said to live at a grave called "KubYr," a name that would appear to mask 
the name of Najm ad-DIn KubrQ, whose tomb in Khorezm was naturally 
well known among the Qaraqalpaqs of the region. At that shrine, the 
account goes, there was a spring, and three doves used to fly down to 
bathe in it; one time Baba Tukli-aziz stole their clothes, demanding that 
one of them stay with him in return for the others' clothes. They agreed, 
but set four conditions, which are not described in the available synop
sis. In any event, they were broken, prompting the dove/fairy left behind 

also that he had depended upon Azripi/ parista ("the angel Azrii'il") for six days, and upon the 
angel Jibra'il for seven (Melioranskii's text, p. 22; the passage was not translated by Valikhanov). 

35. Valikhanov, Sochineniia, pp. 265-273; Potanin, "Otryvki," pp. 161-163. 
36. Discussed by Zhirmunskii, "Skazanie ob Idige," p. 383. 
37. Synopsized by Maksetov, Ocherki, Pl'. 87-89; he gives no specific reference to one of the 

several versions he mentions (see above, n.24), but the version is most likely that ofYerpolat-ji'raw. 
The rest of the narrative follows the familiar pattern, including the appearance of "Si'pi'ra j'iraw-; 
but Maksetov does not indicate whether the bard recounts Idige's ancestry as in other versions. 
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to depart, with the promise to leave the son with whom she was pregnant 
under a tree for Baba Tukli-aziz to find. 

Finally, the last variation on the mythic portrayal of Idige's supernat
ural origins appears also in a Noghay version, recorded by Valikhanov 
and translated by Potanin. 38 It follows the same outline as the others dis
cussed above, with Baba Tiikles witnessing a pigeon, in this case, turn 
into a maiden by the seashore, and the girl, whom according to the tale 
some consider the daughter of the sun, and others the daughter of an 
albasti", fleeing into the sea; Baba Tiikles jumps in after her, and the nar
rative follows the same pattern as before. In this version, however, inter
esting details are added on the origin of Baba Tiikles himself, as the 
ancestor of Idige; and they appear only in this version, insofar as this may 
be judged from the state in which we have access to the various versions. 

According to this variant, a man came across a skull that bore an 
inscription on its forehead claiming, "Alive I killed innumerable people; 
in death I can kill forty." The man burned the skull, placed its ashes in a 
pouch, and brought them home to his daughter to keep. The daughter 
became curious and opened the pouch; seeing the white powder, she 
touched her finger to it and tasted it, and as a result she became preg
nant. The son she bore was Baba Tiikles, who, the account affirms, was 
an extremely intelligent lad. Once the Khan of the country had a dream 
he wished to understand: he sat in the middle of a bridge over a great 
river, as dragons jumped out of the river, twenty on each side of the 
bridge, trying to devour him. The Khan's wise men were confounded, 
but Baba Tiikles said he could interpret the dream if the forty wise men. 
would leave him alone with the Khan. They did, and he told the Khan 
that the forty dragons were his wise men, who were conspiring against 
him; the Khan confirmed that this was true and killed the forty wise men, 
thereby fulfilling the inscription on the skulp9 This portion of the tale 
concludes by affirming that Baba Tiikles' origin from the white ashes of 
the skull on the road is the reason that Idige Biy's descendants are called 
aq-silyek, "white-bone," an appellation properly restricted to persons of 
Chingisicl descent. 

This Noghay version, then, portrays Baba Tiikles himself-and not 
merely Iclige-as of supernatural origin. It completes the mythic image of 
Baba Tiikles, an image central to his transformation into a protective spirit 

38. Potanin, "Otryvki," p. 162; cf Valikhanov, Sochineniia, pp. 231-232, 272-273. 
39. Another version of the same tale, with a slightly different dream and interpretation and 

without explicit identification of the magically conceived child as Baba Tukles, was also pub-
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and communal founder, as is discussed more fully below. This version 
also makes Baba Tiikles a more distant ancestor of Idige, but the fact of 
his ancestry, if not the degree, is a nearly universal feature of accounts of 
the epic "Idige Biy," and it is to these genealogical ties that we must now 
turn our attention. Even if the supernatural element is not explicitly 
recounted, Baba Tiikles' status as a forebear of Idige is a consistent theme, 
whether a particular account condenses the genealogy and makes Baba 
Tiiklesthe father of Idige or multiplies the generations between them; we 
will consider the details of this genealogical structure as developed most 

lished by Potanin; cf. Kazakhskii fol'klor v sobranii G. N. Potanina (Arkhivnye materialy i pub
likatsii) (Alma-Ata: Nauka, 1972), pp. 144-145, 329. Curiously, a virtually identical tale is 
included in a cycle of oral tradition associated with a putative shrine of Shams ad-Din TabrTzT in 
Muitan, with Shams-i Tabriz as the son and Jalal ad-Din Riimi as the finder of the skull; in this 
version the daughter mistakes the powdered skull for flour, becomes pregnant, and bears Shams-i 
Tabriz, while the forty people killed by the skull are slain as they attempt to protect his mother 
from Shams' rage, prompted by his playmates' taunts that he is the bastard son of his own grand
father. The rest of the cycle deals with Riimi's search for Shams and the miracles worked by the 
latter. This version was discussed by W.lvanow, "Shums Tabrez of Multan," in Professor 
Mubammad Sha{i< Presentation Volume / Armaghan-i <i/mi, ed. S. M. Abdullah (Lahore, 1955), 
pp. 109-118 (p. 110 on this tale), with an appeal for additional references to the theme. The 
more general theme of the prophesying skull is a common folkloric motif, with reflection in 
Islamic literary traditions in the Persian Jum;umah-namah ascribed to <Attar and the Turkic 
Dastan-i Jum;umah Sultan inspired by it (on which see Hofman, Turkish Literature, III, 
pp. 145-149), as well as in the Turkic variants of the Kesek-bash kitabi': cf. Ia. S. Akhmetgaleeva, 
Issledovanie tiurkoiazychnogo pamiatnika "Kisekbash kitaby" (Moscow: Nauka, 1979); Jan 
Ciopifiski, "Kesik Bels Kitaby, Variante de Kazan," Folia Orientalia, II (1969), pp. 79-88, 12 
(1970), pp. 61-68, 13 (1971), pp. 9-13; Fuat Ozdemir, "Ilk dini destanlar ve Kesikba~ destam,W 
Folklor ara§tzrmalarz kurumu yzlizgz (Ankara, 1975), pp. 123-129; and most recently Ahmet Ya§3r 
Ocak, Turk Folklorunda Kesik Ba§ (Tarih-Folklor W§kisinden bir Kesit (Ankara, 1989). The vital
ity of the motif in contemporary Central Asia is suggested by its apparent adaptation in at least 
one example of what would appear to be widespread "oral hagiography," focused on popular 
saints and healers, as known through the derisive accounts of Soviet antireligious literature; a 
1983 article in the Uzbek newspaper Sovet Uzbekistoni (24 July 1983, p. 4: A. Dilmurodov, 
"Avliyo emish ... ") scornfully recounted the fame and reputation of a certain Hasanbay Salievof 
Samarkand, who tricked gullible people into trusting him as a saint and healer, and who claimed 
to have gained his saintly powers following an encounter with a skull. Once as he was driving, the 
story goes, Saliev saw a skull lying by the side of the road; he did not stop, but that night he saw 
an old man in a dream, telling him that the skull belonged to one of the 1400 saints and that if 
he would provide the skull with a proper burial, he would gain wondrous powers to cure the sick 
(see the account in Timur Kocaoglu, "Recent Reports on Activities of Living Muslim "Saints" in 
USSR," Radio Liberty Research, No. 346/83 (15 September 1983), pp. 1-5 [po I]; and an abbreviated 
version in the same writer's "Islam in the Soviet Union: Atheistic Propaganda and "Unofficial" 
Religious Activities," Journal, Institute of Muslim Minority Affairs, 5/1 (1984), pp. 145-152 
[pp. 149-150]). Even through the distorting ideological lens we can trace the use of an old 
hagiographical motif in a new setting, in a way that also implicitly evokes communal concerns 
about maintaining Muslim burial rites (and most likely about the Soviet-era destruction of 
Muslim tombs, of saints and ordinary folk, as well). 
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fully in the Noghay versions of the Idige epic. But we may note here, 
finally, that the centrality of Baba Tiikles' ancestry is revealingly stressed 
in a version of the Idige epic published by Berezin as a "Turkmen" tale of 
Tokhtam"ish: 40 here Idige first recounts his genealogy, echoing at least a 
few names known from other traditions (ldige < Nadr Kiya41 Biy < Qadir 
Kiya Biy < Terme Kiya Biy < cAzlz Kiya Biy), but then affirms, "If you ask 
who is my original ancestor (tub atam), it is Baba Tiikles Chashl"i cAzlz."42 

Baba Ttikles and the "Noghay Epic" 

The consistent appearance of Baba Tiikles in Idige's genealogy suggests 
a fundamental link between Baba Tiikles and the confederation that 
looked to the historical Edigii - as well as to the epic Idige - and his 
family as the founders of its strength and even identity: the Noghay 
horde. We have already touched briefly upon the origins and history of 
the Noghay steppe confederation, but here we may recall that it 
included tribal groups that later comprised major elements among the 
Qazaqs, Qaraqalpaqs, Bashkirs, Tatars, and Uzbeks-thereby account
ing for the vast range of the so-called "Noghay" epic cycle of which the 
Idige tale is a central element-as well as the smaller groups in the 
Kuban and North Caucasus that have borne the designation "Noghay" 
down to the present day. 

It is not surprising that the versions of the Idige tale recorded among 
those groups that retained the ethnonym "Noghay" are of considerable 
importance in evaluating the role of Baba Tiikles and the rationale 
behind the central role he plays. In particular, these versions, while rein
forcing the supernatural element in Baba Tiikles and thereby adding to 
his mythic personality, also contain some of the most important clues for 
correlating the various epic versions with the Tatar historical tradition 
regarding Edigii, and for understanding the assimilation of Islamic and 

40. It cannot be of Turkmen provenance to judge from the content and language (that clearly 
places it in the Qi"pchaq group); Zhirmunskii refers to it in his survey as a Noghay version, with
out further explanation. Most likely it reflects Noghay influence among the so-called "Trukhmen" 
of the North Caucasus, who moved there from their earlier homeland in Manghi:shlaq, under 
Qalmi"q pressure, in the eighteenth century. 

41. Kiyii, spelled consistently in this text with kaf rather than qii{; on this term see chapter 5, 
n.129. 

42. I. Berezin, eel., 'l'uretskaia khrestomatiia, t. II (Kazan', 1862), p. 64. 
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native Inner Asian conceptions of sacred communal origins. 
In the first place, several Noghay versions give Idige's genealogy in a 

form more closely resembling the ancestry presented in the Tatar his
tories (see Table 5.1); as indicated, the differences in Baba Tiikles' 
genealogical position vis-a-vis Idige are no doubt less important than 
the fundamental element of his ancestry, but it seems clear that the 
more "distant" epic versions have condensed Idige's genealogy in 
making Baba Tiikles his actual father rather than an ancestor; as a rule, 
intervening ancestors displace the mythic motifs elaborated upon in 
some epic versions. As noted, however, too many generations are in
cluded in both these Noghay versions and the Tatar histories to accord 
with any sense of historical, genealogical reality. The Noghay variant 
noted earlier makes Idige a ninth-generation descendant of Baba Tiikles 
(rather than his son, as in the Qazaq versions, or a sixth-generation 
descendant, as in the Tatar histories), while another Noghay version, 
though presenting the same nine-generation separation, ascribes Baba 
Tiikles' involvement with the bird-maiden by the sea to Idige's father, 
Qutlu-QYya,43 instead. 

N either of these versions names the intervening ancestors, but an 
important Noghay version of the Idige tale published in 1883 by M. 
Osmanov44 twice gives the same genealogy known from the Tatar his
tories (Idige < Qutlu-QYya < Qadir-QYya < Islam-QYya < QYzTcI < Terme 
< Baba Tiikles); the same genealogy is recited once in the Noghay ver-

43. Potanin, "Otryvki," p. 162 (version 3); cf. Potanin, "Tiurkskaia skazka," p. 320, on a 
Noghay version (recorded by M. Aleinikov) ascribing "Qutluqai's" marriage to an albasti" to his 
having killed her demon husband while hunting in the forest: here the bird and water motifs are 
missing, although the same telltale signs of her true nature appear. Zhirmunskii ("Skazanie ob 
Idige," p. 383) cites a Noghay version recorded in 1958 in the Karachay-Cherkes Autonomous 
Oblast, in which Baba Tiikles marries the maiden whose swan-suit he stole, and thus fathers 
Qutli" Q"iya, who in turn marries the daughter of an albasti"; it is this latter supernatural wife who 
elicits from Qutli" Qi"ya the promise not to look at her in the three by-now familiar situations, and 
their son, in turn, is Idige. The Crimean variant from "Biiyiik Khojalar" recorded by Radlov 
(Proben, VIl, pp. 99-122; cf. below, n. 60) makes Qutlu Q"iya the son of Baba Tiikles and the 
father of Idige; a Noghay version recorded by Falev in the Stavropol' district (but not published) 
evidently gives the same account (cf. the summary of his report entitled "Zapisi proizvedenii nar
odnoi slovesnosti u nogaitsev Stavropol'skoi gub. v sviazi s rannee opublikovannym materialam; 
ZVOlRAO, 23 (1916), pp. v-vi). Yet another more recent unpublished Noghay version, recorded 
in 1978, appears to ascribe the dalliance with a beautiful maiden beneath a tree by a river, who 
turns out to be an "albaslr," to Idige himself; cf. R. Kh. Kereitov, "Mifologicheskie personazhi tra
ditsionnykh verovanii Nogaitsev," Sovetskaia etnografiia, 1980, No.2, pp. 117-127 (p. 121). 

44. M. Osmanov, Nogaiskie i kumykskie teksty (Saint Petersburg, 1883), pp. 32-49; the genea
logy appears on pp. 35-36 (where it is recounted by the famous Supra j"iraw, on whom see 
above, n.27), and again on p. 48 (with the generations before Baba TUkles given as well). 
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sion recorded by Chodzko in 1830,45 and in a Qara-Noghay account 
published in 1900 we find essentially the same links, recounted by the 
bard "Suvra."46 Of these intervening generations, only Qutlu-Q"iya 
(and to a much lesser extent Terme) are more than mere names, and it 
seems safe to assume that the supernatural dealings with the bird
maiden were originally attached to the figure of Baba Tiikles and only 
later ascribed to Qutlu-Q"iya as the father of the "genealogized" Idige. 
What is more interesting, the Qara-Noghay account adds an echo of the 
Tatar histories in the bard "Suvra's" affirmation that Baba Tiikles "ruled 
at the site of our holy Ka<bah;" and in an even stronger echo of the 
Tatar histories, in Osmanov's Noghay version Baba Tiikles is likewise 
said to have ruled at the Ka<bah, and his fourteen ancestors going back to 
Abo. Bakr, matching quite well those found in the Tatar histories, are 
also namedY In this case Chodzko's version provides the Bakrid geneal
ogy as well, but with only ten generations between Baba Tiikles and 
Abu Bakr,48 while the Qara-Noghay variant lists twelve generations 
between them, again in a list appended to the narrative.49 

Different names, interspersed with ones familiar from the other vari
ants, are given in the Noghay version recorded in translation by Semenov; 
here the genealogy is first recited by the bard summoned by Tokhtam"ish 
to reveal Idige's identity, but is alluded to in speeches of both Idige and 

45. Here the same names, recited by the bard "Sobra" as he attempts to dissuade Tokhtamish 
from pursuing Idige, are clearly masked by the transcription (Chodzko, Specimens, p. 355): 
"Baba Tl.kla, then Turbay-Kurabchi [collapsing Terme and QizijilQarapchi into one link], then 
Islam-Kaya, then Kaddyr-Kaya, then Kully-Kaya." 

46. Cf. C. Anan'ev, tT., "Karanogaiskiia narodnyia istoricheskiia predan'ia," Sbomik materi
alov dlia opisaniia mestnostei i plemen Kavkaza, vyp. Z7 (Tiflis, 1900), otde! III, pp. 1-38, given 
in Russian translation only (p. 4 for Suvra's account of "Adige's" ancestry); he says that Adige's 
"grandfather" (ded, but here evidently "ancestor") was "Babi-Tukles," who ruled at the Ka'bah; 
his son was "Turme," his son "Kzyche," and his son "Islan-kaya" [sic in this list only], who were 
all princes. Two additional links, namely "Islam-Kaya's" son "Kadyrkaya" and the latter's son 
"Kutlukaya," who was Adige's father, are added in the full genealogy back to Abo Bakr appended 
to the narrative (p. 16). 

47. Baba Tokles' genealogy appears thus in Osmanov's Noghay version: Baba Tokles < 
Sultan Jalal ael-DIn < Sultan 'Uthman < Abo'I-I:Iaqq < Sul\an-Sadaq < Sultan SalIm < Sultan 
Abo'I-'A~ < Sultan Mavlnd < Sultan Qaydah < Sultan ValId < Sultan KhalId < Sultan Hurmuz 
< Sultan Ka'b < Muhammad < Abo Bakr. 

48. In Chodzko, Specimens, p. 355; again, names and titles have evidently been confused, and 
several links omitted: Baba Tl.kla < Salim < Abul-Kalipheh < Jalal-ed-Dyn < Osman < Waliel < 
Khalid < sultan Hamza < sultan Abbas < sultan Ibrahim < sultan Mahmud < Abubekr-Saudyk. 

49. Anan'ev, p. 16: Babatukles < Soltan Dzhalal-eddin < Soltan Osman < Abdulkhak < 
Soltan-Sydak < Soltan-Selim < Soltan-Abul-Az < Soltan Mavlut < Soltan-Kaida < Soltan-Valit < 
Soltan-Khanit < Soltan-Irmiz < Soltan-Kiab < Ababakiar. 
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"Nuradil."50 The bard notes that Idige is a descendant of Abu Bakr, and 
the lineage evidently runs thus: "Chachly-Aziz"51 > Batyr-kaya > Bor-kaya 
> Kadyr-kaya > Kutlu-kaya > Idige; the latter was born, says the bard, 
through the prayers of "Koja Akhmat, who was called also Yasau-biy." 
This designation, clearly understood as an allusion to Khoja Ahmad 
Ya'savI, is discussed further below. In Idige's own speech in this variant, 
"Chachly-Aziz" is said to be the son of "Jalal ad-DIn KhalIfah," reflecting 
no doubt the traditions incorporating into the lineage a name usually 
interpreted as that of Jalal ad-DIn RumI. 

What is worth noting in this regard is that despite the occasional differ
ences in the names that figure in the lineage of Idige, it is only the 
Noghay versions and closely related Tatar versions that pay attention to 
the genealogy at all, suggesting that these versions are closer to the politi
cal environment marked by concern for Edigii's own legitimacy and that 
of his descendants. Such is the conclusion suggested by the retention of 
essentially the same genealogical memory among the nineteenth-century 
Noghays, apparently outside the framework of the Idige tale, as attested 
in an ethnographic survey of Astrakhan and its environs published in 
1852. 52 The author, describing the Noghays of Astrakhan, whom the 
Russians called "Iurtovskie Tatary," records the history and genealogy of 
these Noghays' chiefs on the basis of accounts related by natives of two 
small settlements in the region: 

The current Iurtovsk chief from Tsarevo, Abubekr Dzhan-Aliev, 
and an inhabitant of Kelechi, Iskhaq Diuseev, relate according 
to the legends of their ancestor, that the forefather of the branch 
of the Noghays from which the Iurtovsk Tatars originated was a 
certain Islam, by title "Kaya," [meaning] something in between 
"l;IajjI" and "Sayyid." Islam-Kaya had a son Karanki; he had a 
son Babci-Tukles, and his son was Kydyr-Kaya. The great-great
grandson of Kydyr-Kaya, son of Terme-Kaya and grandson of 
Kutlu-Kaya (the son of Kydyr-Kaya),n named Edigei, proclaimed 

50. Cf. Semenov, Tuzemtsy, pp. 427-428, 443, 449. The bard, incidentally, is named in this 
version "Parzdak the son of Shaban," of Khiva, instead of "Supra jlraw." 

51. Twice out of the three times his name appears, Semenov gives it as "Chachly-Aliz," with
out explanation; it is not clear if he transcribed it thus for some reason, or if the error results 
from a misprint. 

52. Pavel Nebol'sin, Ocherki Volzhskago nizov'ia (Saint Petersburg: Tipografiia Ministerstva 
vnutrennikh del, 1852), pp. 54-55. 

53. So reads Nebol'sin's text; either a link has been omitted, or, more likely, "great-grandson-



Baba Tiikles in Epic Tradition and Folklore 439 

himself "Biy" over the Noghays. Edigei had two sons, who 
received from their father the title "Murza": the elder was 
Nur-Adil and the younger Mansur. At the time when Barak
Khan ruled in Khorezm, Mansur-Murza made a raid on Khiva, 
where he died a violent death, being blinded by order of Barak. 
Nur-Adil-Murza had two sons: Okaz and Akas. The latter died 
childless, but Okaz's successor to power over the Noghays was 
his son Musa-Biy. Musa-Biy had 30 sons; the ninth of them, 
Al'chesmail, having induced all his brothers to quarrel among 
themselves, deprived them of influence over the people, and 
became chief over the Noghays himself. AI'chesmail had a son 
Urus, and from him two grandsons, Aq-Satf and Dzhan-Arslan: 
the latter died without leaving heirs, but Ak-Satf,54 through his 
son AU and grandson Kazy, had descendants of whom some 
branches converted to Christianity and were fully adopted into 
Russia with the noble dignity befitting their origin, while some 
remain to this day among the Iurtovtsy. 

It is of course likely that the early links in this genealogy were not wholly 
"independent" of the Idige tale, but rather were recalled from the epic con
text to serve as part of the Noghays' "history" upon the Russian scholar's 
request; but this, of course, is precisely the point we are making about the 
role slIch epic encodings of communal traditions play in providing historical 
and popular identity. In this instance the Islamic component is not stressed, 
and Baba Tiikles' role is minimal; we will consider similar accounts, how
ever, in which these elements are much more central to the narrative. 
~?re important, the Noghay versions clearly reveal the social and 

polIttcal motivations for stressing both the supernatural origin of Idige 
and his descent from Baba Tiikles, namely the need for status and legiti
m.acy among the descendants of the non-Chingisid Idige (and indeed 
~lthin the structure of the Noghay horde itself). A hint of this is found in 
cae ~og~laY variant cited earlier, where a supernatural justification for 

I1s1denng Idige's descendants "white bone" was provided, but other ver-

~ 
should I Je read' t d f u 
lslam-Kaya > K .ns ~~ 0 great-great-grandson." The intended genealogy is {Jrobably thus: 
tempted t . arank. > Baba Ttikles > Kydyr-Kaya > Kutlu-Kaya > Terme > Edigei. One is 
Nebol'sin ~a~scnbe also the genealogy's sequence, so different from any other recorded, to 

54. On "s ler than to his sources. 
lJrt/sovy, p. 3~ty· l11urza," ancestor of the Russified Urusoy princely family, cf. Pleshko, Kniaz'ia 
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sions are more explicit in pitting Idige's family against the epic antagonist 
(and Chingisid) Tokhtam'ish. In Anan'ev's Qara-Noghay account, 55 Idige's 
son "Nuradil" (i.e., Nur ad-Drn 56) justifies his legitimacy saying, "I 
accepted the one God from birth, and the same God protected me; the 
fact that I am not of Chingis Khan's lineage is of little consequence, for I 
am of the tribe of the glorious Turk hero Khochakhmat Babatukli." In the 
corresponding passage in Osmanov's chrestomathy, Idige's son "Nur 
cAdil" likewise appropriates Islamic symbols as he addresses his people, 
confirming his superiority over Tokhtam'ish: he notes that he was born on 
a Friday, the Muslim holy day, and claims that the first sight he saw was 
the "Night of Power" (qadr tiini)57 and that the first words he spoke were 
those of the shahadah, "There is no God but God"; he affirms that he 
can read Arabic and has "served" Khizr and Ilyas, and finally asks of what 
consequence Tokhtam'ish's Chingisid origin can be, when "I myself am 
the son of Qoji Ahmad Baba Tiikli Shashli CAzzz Barkhayah 58 of blessed 
Turkistan."59 A similar passage is found in a Crimean version of the Idige 
tale recorded by Radlov; here Idige's son "Nurad'in" declares that although 
he is not of Chingisid origin, he uttered the shahadah, "There is no God 
but God," as soon as he was born, knew Arabic, acknowledged himself a 

55. Cf. Anan'ev, "Karanogaiskiia narodnyia istoricheskiia predan'ia," p. 12 for Nuradil's 
declaration; the same passage is noted in M. C. Safargaliev, Raspad Zolotoi Ordy (Saransk, 
1960), pp. 228-229, citing K. [sic] Anan'ev, "Karanogaitsy i ikh predaniia," Sbomik svedenii 0 

Sevemom Kavkaze, t. II (Stavropol'-Kavkazskii, 1906), pp. 7-9. 
56.0n the various forms of the name of Idige's son in the epic tales (Nuralin, Nuradin, Nur 

<Alf, Muradim, etc.), see Melioranskii, "Skazanie," introduction pp. 7-8, and Koprulu, Turk 
edebiyat! tarihi, p. 386; the use of the name in Noghay and Crimean political nomenclature was 
noted in the preceding chapter. 

57. That is, the "Laylat al-qadr" on which the Qur'an was revealed to the Prophet Mubammad; 
Chodzko's rendering includes this element, but without the specifically "anti-Chingisid" con
clusions drawn from it in other versions. 

58. The reading of the latter term is unclear; the text (Osmanov, Nogaiskie i kumykskie teksty, 
p. 43) reads barkhayah-ding, with the final element seemingly the genitive suffix (though -ning 
would be expected) governing uuli, "son of;" but Cagatay ("Die Adiga-Saga," p. 276) reads this 
as "baxayedinifi," implying that the laqab "Baha' ad-Dfn" is intended, while Melioranskii 
("Skazanie," introduction, p. 10), evidently understanding the -ding as the genitive suffix, reads 
"barkhai," with no further explanation. Zhirmunskii, citing Melioranskii, nevertheless introduces 
his own interpretation of the word, again without explanation, as barkan ("Skazanie ob Idige; 
p. 383). The form is probably reflected in the appearance of "Bor Kaya," interpreted as a proper 
name, in some epic genealogies of Idige, but this does not clarify its meaning. A more likely 
explanation, which requires the assumption that Osmanov's text is inaccurate or "corrupt," is sug
gested by the shamanic invocation of "Babay TUkti Shashh Aziz" noted below, n.104, where an 
appeal for this figure's aid is followed by an invocation of "bar kilday," which the ethnographer 
who recorded the shaman interprets as "universal Cod," i.e., Persian bar khuday. 

59. Osmanov, Nogaiskie i kumykskie teksty, p. 43. 
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servan t of God, and was descended from Chashlr Tilklii Qo; Amiit. 60 

Semenov's version, as noted above, has the bard refer to Idige's birth 
throught the prayers of "Koja Akhmat, known as Yasau-biy," suggesting 
that this Khoja Abmad and "Chachl"i-Aziz" are two distinct persons; but 
the former name is clearly placed in his familial lineage later in the tale, 
when "Nuradil" declares to Tokhtam"ish's son Kad"ir-berdi, "So what if you 
originate from Chingiz Khan! I myself am the son of the wise man of 
Turkistan, Khitay, Q'ipchaq, Q"irgh"iz, and Hindustan, Khoja Abmad, who 
was the father of Chachl"i-Aziz, who was the father of Bor-kaya."61 Just 
prior to this affirmation, Nuradil recites the same litany as given in other 
versions: he was born on a Friday, repeated God's name ceaselessly since 
he could speak, reads the Arabic script, and prayed for forty days to Khizr 
and Iiyas at a sacred spring. But Semenov's version has Idige himself fore
shadow Nuradil's speech to Kad'ir-berdi, further cementing the Islamic 
symbolism evoked for legitimation. Idige tells Nuradil, whom he praises 
for reading all the books of the four imams, of his life, affirming that he 
prayed in thirty-two mosques, always journeyed in the footsteps of Khizr 
and Iiyas, benefited from the guidance of Chachl"i-Aziz, and read the 
entire Qur'an seven times, as well as the other three books sent from 
heaven (the Torah, the Psalms, and the Gospel); he constantly repeats 
the phrase $ubbiinullah ("Glory to God!"), he continues, knows the num-

60. Proben, VII, pp. 160-162; the passage gives yet another genealogy: Idige < Qutlu Q'iya < 
Temir Q'iya < Kiir Amat < Ar Amat < Chashl'i Tuklu Qoj Amat. In another Crimean Tatar ver
sion (Proben, VII, pp. 99-122, esp. p. 104), Idige is called the son of a "servant of God" who was 
in turn a son of Haba Tilkli Chashli' cAzfz, and his mother is described as the daughter of a jinn. 
The recently-published Tatar version (Kazan utlari', 1989, No. I, p. 50; Idegiiy: Tatar khali'k das· 
tani', p. 18 I) has Norad'in scoff at Tuktam'ish's Chingisid origin and recount his own genealogy 
(Idegay < Kotl'ik'iyii < Timerk'iya < Ir Akhmat < Chachla-tokle Khuja Akhmat); here the various 
evocations of Islam do not appear, although earlier in this version (in the journal, p. 8; in the 
book, p. 23) the hero's "great ancestor" (olkiin babasi') is called "Baba Toklas Khujakhmat, the 
master of the saints (iiilliyalaT piTe)." The element "Amat" appearing in several of the names in 
these genealogies, including that of Baba Tukles, recalls the name of the hero of one section of 
the DaftClT-i Chingfz·niimah discussed above, namely the "diistiin" of "Amat the son ofcrsa" (cf. 
Usmanov, TCltClTskie istoTicheskie istochniki, pp. 114-116). Here JanI Bek Khan promises his 
daughter to this "Amat" but then reneges; Amat steals her away and lives with her on a moun
tain near the Volga, where she bears him a son, but the son is stolen and taken to Astrakhan, 
where he grows up in a princely family. The tale's characters are identifiable historical figures, 
as Usmanov notes; at the same time the tale's similarity with features of the Idige diistiin (with 
the "stolen" bride and son) suggests its conflation with the story of Idige, or, conversely, its com
mon origin with the Idige tale (with "Amat" [= Abmad] originally known as the name of both 
"Baba TUkles" and Sayyid Ata, as reported in several sources), the two subsequently undergoing 
divergent development in different settings. 

61. Semenov, Tuze11ltsy, p. 449. 
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ber of Prophets and angels, and is well versed in the laws of Islam. 62 Idige 
is in fact frequently referred to as "shaykh" in this version, and refers to 
the many murfds he has guided on the tarfqah; but beyond this dear Sufi 
coloring, Idige declares that he will be his son's intercessor on the Day of 
Judgment, and later, while living alone in the steppe subsisting on roots 
and berries, cures his far-away son by facing Mecca and praying to God.63 

We thus find repeated intimations of the role Baba Tiikles must have 
played at some early stage in the formation of the N oghay horde, as 
reflected in the epic tales handed down among many Turkic peoples of 
western Inner Asia since the era of Noghay unity. He clearly provided a 
source of political legitimacy for the Noghay leadership that claimed 
descent from him, in an anti-Chingisid mold that was at the same time 
"pro-Islamic"; but the pro-Islamic character of Baba Tiikles' legitimizing 
function could also be, and was, carefully wrapped in layers of symbol
ism evocative of ancestral veneration and mythic ethnogony to appeal 
to an Inner Asian audience (one that happened to be in the process 
of Islamization). It is in this careful and altogether striking combination of 
Islamic and Inner Asian symbolism that the epic figure of Baba Tiikles 
illustrates the potent process of the nativization of Islam; we will return 
later to some general considerations of how Baba Tiikles served as a legit
imizer and as a symbol of communal integrity, but for now we will turn 
to this issue of "nativized" Islam, to consider the source of the sacred 
power he lent to communities in Islamic Inner Asia. 

Baba Ttikles as a "Nativized" Bringer of Islam 

Islamized Natives and Nativized Muslims in Inner Asia 

In the Noghay versions of the epic tradition surrounding Idige considered 
above, it is descent from the figure known elsewhere as "Baba Tiikles" 
that provides, in the epic context, political and social legitimacy for Idige, 
his son, and the Noghay horde. There is a clear opposition between the 
steppe tradition of Chingisid legitimacy and the Islamic mode of legiti
macy through the spiritual-and genealogical-sanction of the holy Baba 
Tiikles. It is furthermore significant that this opposition places the 

62. Semenov, Tuzemtsy, pp. 440-444. 
63. Semenov, Tuzemtsy, p. 445. 
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Islamic mode of legitimacy squarely on the side of the nonimperial tradi
tion of Inner Asian tribal and political confederation, highlighting the 
political use of evocations of Islam as a force to unite communities who 
regarded the Chingisid tradition with hostility or at best indifference. 

We will return in Chapter 7 to the significance of the tales about Baba 
T(ikles in communal legitimation; for now, however, we must explore the 
source of Ba ba Tlikles' legitimizing sanctity. Is it rooted in some preexist
ing tradition of a figure known as a progenitor or founder who was subse
quently identified as a Muslim saint from the holy centers of Islam? Does 
it simply stem from his reputed descent from the Caliph Abo Bakr, as a 
means of sanctioning a dynasty's genealogy by linking it with an Islamic 
one? Or is it based primarily on his role as the bearer of Islam (perhaps 
reinforced, to be sure, by his sacred Islamic lineage and by numi
nous associations of a distinctly Inner Asian type), in the memory of the 
peoples who adopted him as their "political" or mythological ancestor? 

In other words, should we assume the existence, among the peoples of 
the Jochid ulus, of a legend of origin centered upon a personage marked 
by such numinous features as those surrounding Baba Tlikles, who was 
then assimilated to the figure of "Islamizer" as those peoples sought 
to explain the process of Islamization, in indigenous terms, through a sin
gle "founder"? Should we consider the definitive sacralizing ele
ment in Baba Tlikles to be his holy ancestry rather than any active 
role in Islamization, as might be argued from the accounts giving promi
nence to the genealogies? Or should we suppose that a prominent figure 
in the process of Islamization came to be surrounded with a variety of 
stock sacralizing motifs, well known among the peoples of the Jochid 
ulus, and thereby developed into a "founder," assimilable to "progenitor," 
as narratives of Islamization and legends of origin merged? 

To a large degree, perhaps, the fact of this assimilation is remarkable 
enough, and the specific direction it took may be less important; I would 
argue, however, that inquiring into the "original" source of Baba Tlikles' 
legitimizillg sanctity is not an idle pursuit, since the first two alternatives 
are fairly common in Inner Asia, while the third is much rarer and would 
seem to indicate a remarkably strong link between Islam and com
munal bonds. 

The first alternative is perhaps best known as exemplified in Buddhist 
Mongol tradition of the seventeenth and eighteenth centuries, where the 
ancestral figure of Borte Chino- the "blue-grey wolf" named as Chingis 
Khan's first ancestor in the 13th-century Secret History-was transformed 
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genealogies onto royal or tribal lineages is hardly limited to Inner Asia, 
after all. The second alternative is, in short, a quite common response to 
religious change, and for this reason deserves to be underscored as an ele
ment of Islamization in Inner Asia. But for the same reason it is not par
ticularly remarkable or surprising; it still involves the adoption of Islamic 
discourse to explain and assert the legitimacy of structures and values that 
grew out of indigenous social and religious traditions. 

But the third alternative- the adoption, in effect, of indigenous reli
gious language to incorporate a "foreign" holy man-points to an even 
more interesting process, which, although actually fairly common in 
Islamic Inner Asia, has not been recognized or discussed before. This 
process implies a much deeper assimilation, I would argue, than is evi
dent with the first two alternatives, and the case of Baba Tiikles offers 
perhaps our most vivid illustration of this most revealing process; for it 
involves the "nativization" of a bearer of an "alien" tradition in the course 
of constructing a "confederative" legend of origin. 

To be sure, elements supportive of all three alternatives as to the origin 
of Baba Tiikles' sanctity may be found in the Noghay versions of the Idige 
tale (that is, versions circulated among the community most closely linked 
with Baba Tiikles), as well as in many of the other variants. To argue the 
greater likelihood of the third alternative depends upon showing not only 
the greater antiquity of Baba Tiikles' Islamizing role-confirmed by 
Otemish I:IajjI's account-but the continued association of Baba Tiikles 
with Islamization; and the latter point in particular is suggested by a num
ber of considerations discussed in the remainder of this chapter. 

The Traditional Memory of Baba Tilkles 
as Communal Islamizer 

THE ANTIQUITI OF THE TRADITION AND ITS 

TWENTIETH-CENTURY SURVIVALS 

To begin with, the earliest known account of Baba Tiikles- the account 
of Ozbek Khan's conversion in the work of Otemish BajjI, recounted ear
lier-clearly portrays Baba Tiikles as an "Islamizer," and his role as a 
"bearer" of Islam is cast in definitive opposition to native tradition
including, in all probability (as noted above), opposition to the specific 
element of ancestral royal legitimacy as symbolized by the saints' intru-
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sian into the Khan's qoruq or inviolate ancestral burial ground and their 
disruption of a drinking ceremony signifying both imperial ancestral ven
eration and imperial regnal legitimacy. In this connection we may note 
the words ascribed to Idige's son "Nur cAdil" in the same Noghay version 
of the Idige tale, published in Osmanov's chrestomathy, in which descent 
from Baba Tiikles was asserted to be superior to Chingisid descent; here 
Nur cAdil, who has ignored his father's advice and slain the Chingisid 
khan Tokhtam"ish, addresses Tokhtam"ish's son Qadir Berdi Sultan and 
scornfully acknowledges the infidel custom of maintaining the sacred 
burial ground while affirming his victory: "Believing the bones of the 
khans to be inviolate, they have placed the khans in Saraych"iq; I have 
taken your father's head and left it there toO!"70 Saraych"iq, as noted ear
lier, was probably the old qoruq of the Jochid khans, and this mocking 
challenge to its status as asserted by Nur cAdil, a descendant of Baba 
Ti.ikles, is the epic equivalent of Baba Tiikles' victory for Islam, achieved 
symbolically, according to the account of btemish HajjI, in the heart of 
the infidels' sacred "royal reserve."71 

The antiquity of the tradition linking Baba Tiikles with conversion to 
Islam is thus established by btemish HajjI's work, which makes it clear 
that stories ascribing him the central role in converting bzbek Khan were 
in circulation at least as early as the first half of the sixteenth century; the 
fact that this account is also the earliest mention of Baba Tiikles recorded 
anywhere suggests further that this Islamizing function was central to the 
role for which he was first, and best, known. But it is of equal importance 
that this Islamizing function remained in popular memory alongside the 
wide range of mythic motifs (those already discussed and others explored 
below) attached to Baba Tiikles; indeed, we find that among the Noghays, 
especially, his role as bringer of Islam remained an essential element of sto
ries preserved about Baba Tiikles down to the twentieth century. 

This retention of Baba Tiikles' Islamizing function is attested in nine
teenth-century accounts of the Noghays of the North Caucasus. In the sur
vey of I. Bentkovskii, published originally in 1882-1883, "popular legends" 
are cited concerning the origin of "the Tatars nomadizing in Stavropol' 
gubemiia: "they came from Bukhara, were previously idol-worshippers, fol-

70. Osmanov, Nogaiskie i kumykskie teksty, p. 47; text: qan silyiiki kiye dep I qan.lardr qoygan 
sardy·;rq I haballg-di"lg basi"n anda iikiilip qoygan-men. The term translated as "inviolate" is kiye, 
on which see Budagov, II, p. 183 (s.v. kiyeli); cf. BartoI'd, "Burial Rites," tr. Rogers, p. 221. 

71. Nur cAdil's boast notwithstanding, the historical Edigil may have been buried there, as 
discussed in Chapter 3, thereby intruding, from the epic perspective, his non-Chingisid but 
Islamically sacred origin into the "royal reserve" of the khans. 
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lowed the religion contained in the Yasa of Chingis Khan, and wor
shipped God in the form of fire. But when Sultan Babatkul' arrived from 
Bukhara as a humble and pious pilgrim, and began to preach the 
Muhammadan religion, many clans of the Uzbek people, such as the 
Mangit, Kipchak, Noyman [sic], Yedishkul, and Yedisan, followed his 
teachings and became Muhammadans."72 A similar legend was reported 
in a study of the same Noghays published in 1909 by S. V. Farfarovskii, 
who notes that according to their popular legends, the Noghayswere orig
inally fire-worshipers until "Sultan Babatkul" became the "preacher of 
Muhammadanism among them"; Farfarovskii himself collected abundant 
popular lore and epic tales among the Noghays, but it is not clear 
whether this report reflects an independent recording of this legend, 
or merely Bentkovskii's account, which he cites in general. 73 Both 
Bentkovskii and Farfarovskii attach this story to the well-known popular 
etymology of the ethnonym "Noghay," said to derive from the derisive 
words of those who did not adopt Islam, to the effect that those who did 
become Muslims "will not succeed" - "ne onggay" -which Persianized 
Turkic curse was modified by the newly converted to "Noghay"; here 
again we find an example of the popular tendency to link communal 
designation with Islamization. Bentkovskii further notes the political role 
played by this "Babatkul' ," in whom our Baba Tlikles is clearly to be 
recognized, affirming that "the Noghay murzas together with the people 
under their control consider themselves as originating from Babatkul."74 

Still earlier testimony, with an important reference to the role of Baba 
Tiikles' tomb as a shrine for the Noghays, is found in testimony we may 
accept as reflecting direct oral communication among the Noghays of 
Astrakhan (and not merely conclusions based upon a study of the various 
versions of the Idige tale), provided by Chodzko from the first half of the 
nineteenth century. In commenting upon a version of the Idige tale (the 

72. I. Bentkovskii, Istoriko·statisticheskoe obozrenie inarodtsev.magametan, kochuiushchikh v 
Stavropol'skai gubemii; Nogaitsy, chast' I (Stavropol': Tipografiia Gubernskago Pravleniia, 1883; 
Materialy dlia istorii kolonizatsii Severnago Kavkaza, reprinted from Stavropol'skie Gubemskie 
Vedomasti for 1882 and 1883), p. 3. 

73. S. V. Farfarovskii, "Nogaitsy Stavropol'skoi gubernii. Istoriko-etnograficheskii ocherk," 
Zapiski Kavkazskago otdela Imperatarskaga Russkaga Geagraficheskago Obshchestva, kn. 26, 
vyp. 7 (Tiflis, 1909), pp. 1-34 (p. 3 on this legend); Farfarovskii's article was summarized, with 
the story of Sultan Babatkul included, by K. v. Hahn, "Die Nogaier im Gouvernement 
Stawropol (Ziskaukasien)," Dr. A. Petermanns Mitteilungen aus Justus Perthhes' geographischer 
Anstalt, 57 (1911), September issue, pp. 122-126 [po 122]. 

74. Bentkavskii, p. 78, speaking in particular of Kalauso-Sablinsk and Beshtovo-Kumsk "ri
stavstvas inhabited by Noghays of the Qasay, Yedisan, and Yedishkul tribes. 
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earliest recorded), Chodzko attests to the continued memory of Baba 
Tiikles' role as a bearer of Islam. Alone among the names included in the 
genealogy of Idige recited before Tokhtam"ish, "Baba Tukla" is deemed 
worthy of an explanation: "This man is much renowned among his coun
trymen, not only as a distinguished warrior, but also as a most zealous 
and successful propagator of Islamism. He converted many Kalmuks, and 
was buried with great honours near the Kazzachi Bughor, a mile south of 
Astrakan, where his tomb is still to be seen."75 

More remarkably, we have some indication that elements of a narrative 
tradition about Baba Tiikles quite similar to that preserved by Otemish 
HajjI, and clearly featuring his identity as an Islamic saint, were found 
among the popular repertoire of tales associated with this "tomb of Baba 
Tiikles" near Astrakhan as late as the 1920s. An early example of Soviet 
anti-religious literature-a genre often as rich in details about the prac
tices to be battled as in denunciations of religiosity-outlining religious 
beliefs and practices among the peoples of the Volga valley contains the 
following testimony to the still-living traditions surrounding Baba Tiikles: 

The mud-walled tombs of the "saints" Tukli-baba and Sheikh
Zaman are situated near Astrakhan. Customarily the tombs are 
visited once a year by pilgrims, with chickens and sheep brought 
as offerings. Pilgrims from more distant places come constantly. 
A half-verst [approximately 580 yards) from the village of 
Mashaikovo,76 where the graves are found, flows the river Baldy, 
or "honey-laden" [i.e., baldi", common Turkic bal-li"). It is so called 
because the holy Avliia sent from Bukhara, directly by water, a vat 
of honey for Shaykh-Zaman. How is this any worse than the story 
of Trifon Viatskii, who made a millstone float on the water? The 
Muslim and Christian superstitions are worth just the same. 

The holy man Tukli-baba (shaggy grandfather) is so called 
because his body miraculously became covered with protective 
hair when his enemies cast him into a fire. 77 

Unfortunately no sources are cited for this account, and it is particularly 
regrettable that we do not have at our disposal in their original language the 

75. Chodzko, Specimens, p. 355, note. 
76. Clearly a Russianized derivation from masha>ikh, "the shaykhs." 
77. N. Matorin, Religiia u narodov Volzh.~ko-kamskogo kraia prezhde i teper': iazychestvo -

islam - prav()slClvie - sektantstvo (Moscow: "Bezbozhnik," 1929), p. 88. 
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oral or written account from which the author reports these "superstitions." 
Even without this, however, the signs of the local legend's similarity with 
btemish BajjI's account are plainly evident: the elements of the saint's body 
hair, his ordeal by fire, and even the vat full of honey,78 are all present, and 
their evident "rearrangement" in the stories told about the "two" shaykhs 
cannot hide the echoes of our earliest account of Baba Tukles. 

THE TOMB OF BABA TUKLES 

The information in these accounts on the site of Baba Tukles' shrine is of 
some interest for the continuing cultic significance of this Islamizing 
saint. Shrines ascribed to Baba Tukles are known in southern Kazakhstan, 
where his tomb is presumed in folkore to be located, as are wells and 
springs regarded as sanctified by Baba Tukles, as noted below; similarly, 
his tomb is placed in Bashkir territory as well. But without insisting on 
the "historicity" of traditions about such shrines in various locales-since 
the veneration of "ahistorical" saints' tombs is a standard feature of the 
"localization" of sanctity in Islam-we must naturally assume a stronger 
ritual significance for shrines of Baba Tukles identified by the Noghays 
with whom he is so closely linked. 

The Noghay tradition clearly places Baba Tukles' tomb near Astrakhan, 
where it must have been a focus of popular pilgrimage at least as late as 
the 1920s. Unfortunately our knowledge of the "sacred topography" of 
Muslim Astrakhan is severely limitedJ9 On the one hand this is no doubt 
a result of the long non-Muslim domination of the region; though the 
environs of Astrakhan were a major center of Noghay habitation and 
power through the sixteenth century, the Russian conquest and the later 
Qalm"iq inroads left the Noghays only a minor part of the local popu-

78. We may note here that a vat full of honey plays a role of some consequence in Semenov's 
Noghay version of the Idige tale. In his version, Idige, the son of Qutlu-qaya, serves at the 
court of Tokhtami'sh, his father's killer, through the ruse of one of his father's servants, who ex
changed his own son Kubugul with Idige when the latter was to be killed in his cradle. When 
Tokhtami'sh came to suspect the identity of the lad "Kubugul," he summoned the bard who had 
served the khans since Chingis Khan; learning of Idige's true identity and descent from 
Chachli'-Aziz, as already noted, Tokhtami'sh ordered Idige apprehended, but the youth jumped 
upon a vat full of honey that stood in the middle of the yurt, and from there jumped up through 
the smoke-hole and down to the ground to make his escape (Semenov, Tuzemtsy, p. 428). In 
several versions of the epic tale, the term used for "vat" in connection with the honey is the 
same used in Otemish Hajji, as discussed below in Appendix 2; the same term may underlie 
Matorin's account. 

79. Unfortunately the work of P. I. Rychkov, Vvedenie k Astrakhanskoi topografii (Moscow, 
1774), sheds no light on shrines in the vicinity. 
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lation. Muslim holy sites thus fell into neglect, and the stream of western 
travelers to Astrakhan more often described Qalmiq Buddhist and 
Russian Christian religious sites than Muslim ones; at the same time, in 
the absence of a sizable and traditionally educated Muslim "constit
uency" interested in saints' tombs and traditions surrounding them (inter
est that if anything grew after the Russian conquest among the Tatars 
and Bashkirs, for instance), local Islamic shrines rarely captured the 
interest of the local intelligentsia of Astrakhan, and thus remain virtually 
unknown in descriptions of the city. 

We have one possible hint at the existence, in Astrakhan, of an impor
tant shrine similar to that of Baba Tiikles as described in our nineteenth
and twentieth-century accounts. It appears in the report of Adam Olearius, 
who visited Astrakhan in 1636 and 1638 and gave an extensive descrip
tion, complete with a map of the region, in his travel account published 
in 1656. Describing his departure from the city toward the south along 
the Volga, Olearius notes that he passed a chapel, called "Ivantzuk," 
some 30 versts (about 20 miles) from Astrakhan, and then reached one of 
the many islands formed by the river's branches, another 15 versts (about 
10 miles) downstream, called "Perul": 

On it stands a high wooden building, above which a sheep's 
head was set up atop a long pole. They told us that a Tartar saint 
lies buried there, at whose grave the Tartars, as well as some 
Persians, when they are preparing to travel across the sea or have 
successfully crossed it, kill a sheep, offer part of it in sacrifice, 
and consume part in a sacrificial meal, performing their prayers 
in the process with special ceremonies. The [sheep's] head 
remains atop the pole until either a new sacrifice is made, or it 
falls clown by itself. Hence this place is called by the Russians 
"Tatarski molobitza" [i.e., mol'bishche, "place of prayer"], that is, 
"Tartar Sacrifice."80 

80. Adam Olearius, Vemzehrte Newe Beschreibung der Muscowitischen und Persischen Reyse 
(Schleswig, 1656; rcpr. ed. Dieter Lohmeier, Tiibingen: Max Niemeyer Verlag, 1971), p. 385; 
the woodcut showing the shrine, which is also depicted in miniature in the map of Astrakhan 
that accompanies the work, appears on p. 386. Cf. the Russian translation, Adam Olearii, 
Opisanie pllteshe .• tviia v Moskoviiu i cherez Moskoviiu v Persiiu i obratno, tr. A. M. Loviagin 
(SPb.: A. S. Suvorin, 1906), pp. 416-417; excerpts in a different translation are published in 
Astraklwnskii shomik, izdavaenzyi Petrovskinz obshchestvonz izsledovatelei Astrakhanskago kraia, 
vyp. I (Astrakhan: Tipografiia N. L. Rosliakova, 1896), p. 89, and in Istoricheskie puteshestviia: 
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The shrine described is also depicted in a fanciful woodcut, showing a 
square structure, built of logs, topped by the sheep's head on a pole, 
standing by the sea; a ship sails in the distance, and pelicans and other 
sea birds circle in the sky or catch fish at the shore. 

We cannot say for certain if this shrine is the same one noted by Chodzko 
and the Soviet anti-religious tract as the tomb of Baba Tilkles. The sheep 
sacrifice recalls the sheep consumed in Baba Tilkles' oven in btemish 
I:Iajjl's account, of course, but offerings of sheep are hardly unique to this 
saint; and unfortunately Olearius's description does not allow us to corre
late the site he describes with the geographical clues offered in the later 
accounts. Chodzko places Baba Tilkles' burial site near a place known as 
Kazachii bugor, that is, "Cossack hill," a reasonably well-known landmark 
of Astrakhan;81 this, he says, is a mile south of Astrakhan, apparently much 
closer than the island of "Perul" described by Olearius, but Astrakhan was a 
much larger city in 1830 than in 1638. Our other landmarks, provided by 
the Soviet-era description, are the river "Baldy" and the village of 
"Mashaikovo"; the river's name associates it with honey,82 as the legend 

izvlecheniia iz memuarov i zapisok inostrannykh i russkikh puteshestvennikov po Volge \I 

XV-XVIII vekakh, ed. V. Alekseev (Stalingrad: Kraevoe Knigoizdatel'stvo, 1936), p. BO. 
BI. The "Kazachii bugor" was mentioned already by Pallas as a landmark of Astrakhan; he 

does not precisely describe its location, but implies that it lies rather upriver from the center of 
Astrakhan: going up the Volga, "I passed the convent of Bolda on the little river of that name, 
which forms an isle near its source; and continued my route in sight of the Kasatshei Bugor" (cf. 
the English translation, Peter Simon Pallas, Travels through the Southern Provinces of the Russian 
Empire in the Years 1793 and 1794, vol. I [London: A. Strahan, IB02], p. 121. Unfortunately 
Pallas, who frequently devotes attention to tombs and burial places, makes no mention of a spe
cific tomb corresponding either to Olearius' description or to the shrine described specifically as 
that of Baba Tukles; it may be, however, that either Pallas or Olearius or Chodzko erred in 
remembering the direction or distance, since both Olearius and Pallas report passing a 
Christian church or convent. An IB41 description of the city (M. Rybushkin, Zapiski ob 
Astrakhani [Moscow: Tipografiia S. Selivanovskago, IB41]) mentions "Kazachii bugor" as one 
of the principal hills occupied by "present-day" Astrakhan (p. 14, note), and explains further 
that it was the site of a cossack settlement in the time of Catherine (p. 140); in the author's 
time a military office, with its associated establishments, was located there, as well as the" church 
of the Mother of Cod of Donsk." Nebol'sin likewise mentions the "Kozache-Bugrovskaia" cos
sack settlement (Ocherki, p. 24). More recently, however, "Kazachii" is given as the name of a 
Tatar village, in Vladimirovsk raion, in the vicinity of Astrakhan; cf. L. Sh. Arslanov, "Asterkhan 
blkasendage tatar av"illar"i tarikh"ina karata," in Istochnikovedenie i istoriia tiurkskikh iazykoll 
(Kazan', 1978), pp. 115-124. Undoubtedly a trip to modern-day Astrakhan might clear up the 
topographical uncertainties from available descriptions and even locate the site of Baba 
Tukles' shrine. 

B2. The link between Baba Tukles and honey, both in the conversion tale of btemish l:bjjT 
and in the legend reported in the Soviet account of 1929, recalls the role of honey in 
accounts of Kamal Ata, known from the Sar"i Salnq cycle and from the TavarIkh-i Dasht-i 
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noted above confirms, and the village's name likewise suggests a link with a 
Muslim saint. "Mashaik" is listed in a description of Astrakhan from 1841 as 
one of several villages in the city's environs, along the "Boldy" river, which 
were inhabited by the Iurtovskie Tatary, that is, Noghays;83 the "Baldy" is in 
fact one of the major branchings of the Volga, but parts from it at a site (now 
within the city) well north of the site of "Perul" described by Olearius.84 In 
1852 Nebol'sin likewise identified the village of "Mashafk" or "Mashaek" as 
a Noghay settlement, having a population of 185 men and 137 women 
(among a total population for the Noghays of Astrakhan of 5293 men and 
4576 women); elsewhere Nebol'sin describes a village near "Mashafk" as 
located approximately seven versts (4.6 miles) from Astrakhan, "beyond 
Kazachii-Bugor,"85 while a rural road linking Astrakhan with the village of 
"Moshaik" is noted in a district guidebook from as late as 1918.86 

In any event, the reports of Chodzko and the Soviet anti-religious tract 
provide sufficient evidence both on the continued veneration of a site 
regarded as Baba Tiikles' grave, and on the continued memory of Baba 
Tiikles' role in Islamization, including specific elements of our earliest 
account of the saint's Islamizing activity. 

Qipchaq; a conflation of the two Islamizing figures, or of their tombs, would not be unlikely, and in 
this connection we may note the testimony of Anthony Jenkinson, the English merchant who trav
eled through Astrakhan and Saraychlq to Central Asia in 1558. Jenkinson describes a shrine, evi
dently much closer to Saraychrq than to Astrakhan, which may preserve the association of 
Islamization and honey: eighteen days out of Astrakhan, he writes, his party "fell with a land called 
Baugleata, being 74 leagues from the mouth of the said Volga, in the latitude of 46 degrees 54 min
utes, the coast lying neerest East and by South, and West and by North. At the point of this land 
Iieth buried a holy Prophet, as the Tartars call him, of their law, where great devotion is used of all 
such Mahometists as doe passe that way" (The Principal Navigations, ed. Hakluyt, vol. II, p. 457). 
The form "Baugleata" would appear to reflect an original "Baghlr Ata," but "BallI Ata" is both 
equally plausible and more likely as a saint's appellation. 

83. Rybushkin, Zapiski, p. 70. 
84. Pallas mentions this river, as noted above; Olearius mentions the "Baltzik" river, evidently 

corresponding to the "Baldy." The same river, no doubt, is mentioned under the name "Boulda" in 
a short tract, purportedly written by an Irishman who had spent time in Astrakhan as a captive, pub
lished in 1677 to accompany the English translation of Tavernier's travels (A Short Description of 
all the Kingdoms which encompass the Euxine and Caspian Seas, printed following The Six Voyages 
ofTohn Baptista Tavernier, London, 1677), p. 112; cf. Nebol'sin, Ocherki, p. 6 (calling it "Baldu"), 
and the accounts of the Dutch traveler Cornelius de Bruijn from the early eighteenth century (Isto
richeskie puteshestviia, p. 168, "Balda"), and ofthe German Gmelin from c. 1772 (p. 293, "Bolda"). 

85. Nebol'sin, Ocherki, pp. 53, 59. Mashaik also appears, as a village with one mosque, two "re
ligious figures," and 430 inhabitants, in Al'favitnye spiski armiano-grigorianskikh tserkvei i mago
metanskikh mechetei v Imperii (Saint Petersburg: Ministerstvo vnutrennykh del, 1883), pp. 218-219. 

86. Vsia Astrakhan i ves' Astrakhanskii krai: Pamiatnaia knizhka na 1918 g. (Astrakhan, 1918), 
under "Zheleznodorozhnye i morskie puti soobshcheniia, pochtovyia, zemskiia i prosalechnyia 
[sic] dorogi," p. 10, marshrut No. 10 under "Zemskiia i proselochnyia dorogi" in Astrakhan uezd. 
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Baba Tiikles as Patron Saint and Ancestral Protector 

Baba Tiikles' "Islamizing" function is echoed in folklore tradition outside 
the context of the Idige tales in his role as a typical ancestral protective 
spirit who intercedes with God to grant children, aids the hero-offspring in 
fighting his enemies, and foretells the fate of the hero's descendants; in 
each case we see the holy man adopted as an ancestral figure by an entire 
community. Qazaq folklore, in particular, preserves the name of Baba 
Tiikles in other settings quite apart from his role in the tale of Idige Biy, as 
a Muslim saint and miracle-worker besought by pilgrims who visit his 
mazar; it is his "Islamizing" role that seems to form the common thread in 
these otherwise anomalous appearances of Baba Tiikles. In the Qazaq epic 
of "Qosy K6rp6sh," for instance, he appears as a ·holy, white-turbaned fig
ure called "Babay Tiikti Shashty Aziz,"87 while in the tale of "Shora Batyr," 
the hero is born after his parents spend the night at the tomb of the saint 
"Babai Tukty Chach," who names the boy after he is born.88 Of special 
interest is the version of "Shora Batyr" published in Russian translation by 
Divaev,89 in which the hero's parents, in order to spend the night at the 
ruined tomb of "Babai-tukty-chach," trek through Central Asia's sacred 
topography to reach the saint's grave, here situated in a setting reminiscent 
of the mythic complex of Mountain, Tree, and Water. They follow a path 
from near Samarqand north across the Syr-Darya, passing Chimkent, 
Sayram, and Turkistan to the Karatau mountains, and their arduous jour
ney bears fruit when they arrive at the holy grave, located at the foot of a 
mountain where a great tree grows near a warm spring; there the saint, 
with his forty companions, appears in a dream and promises a son. 

The latter motif of a hero's birth to childless parents, in which the saint 
often appears in a dream to the hero's mother or father and promises a 
son, is quite common, with various Muslim saints appearing as the "pro
tective" patron spirit at the beginning of the hero's career; Baba Tiikles is 
the saint in the tale of "Shora Batyr" as well as in one of the versions of 
"Alpamlsh" (in which the saint's role is most commonly assigned to cAlr), 
while in the Qazaq tale of "Sa in Batyr" the role of the saint is assigned to 

87. Cf. the text given in Valikhanoy, Sobranie sochinenii, III, pp. 97-98; Budagoy (I, p. 611, 
s.y. sach) cites the name of "Shashtii Aziz," the "legendary holy man" of the Qazaqs, from the 
same epic. 

88. Cf. Orloy, Kazakhskii geroicheskii epos, pp. 89,97-98; OrlOY notes that the father also viJ.. 
its the tombs of Zangi Ata and a certain Muhammad Darvish Ata on his way to that of "Babai 
Tukty Chach." 

89. A. A. Diyaey, Etnograficheskie materialy, pt. I, "Shura-Batyr," pp. 1-88. 



Baba Tiikles in Epic Tradition and Folklore 455 

"Baba Omar," the name of Baba Tukles' father in one Qazaq version of 
the Idige tale. 90 "Baba Tukty Shashty Aziz" also appears as the saint 
instrumental in the hero's birth in one "Noghayl"i Qaraq'ipchaq" version 
of the epic of "Koblandy Batyr."91 

The latter theme appears fully developed, with Baba Tukles playing 
an especially curious role, in the legend of "Aleuko Batyr" recorded 
by Potanin. 92 In this tale "Baba Tokty Shash Tazy" first appears as a white
turbaned saint who succeeds in interceding with God on the hero's 
behalf to gain for him a son and a daughter; he reappears, after the twins' 
birth, as a "Sart duana" (i.e., a Central Asian divanah or "intoxicated" 
dervish), astride a grey ass, who comes to name the children, and then 
repeatedly intervenes in various guises to save the son's93 life as he fights 

90. Cf. Zhirmunskii, "Skazanie ob Alpamyshe i bogatyrskaia skazka," Tiurkskii geroicheskii 
epos, pp. 139,229,240-241; in this version of "Alpamysh" (p. 139), Baba Tiikles appears only as 
"Shashty Aziz," whose tomb is found near a holy lake in the Karatau mountains. Paksoy 
(Alpamysh, p. 128) notes the appeal to "Shashty Aziza" [sicJ at a lake near the Karatau moun
tains, both in the early printed version of Alpamysh (Kazan, 1899) and in the Qazaq version 
(Alma-Ata, 1957). Orlov notes the appearance of the holy "Baba Aziz the Hairy" in a version of 
"Alpamysh" (Kazaklzskii geroicheskii epos, p. 10). On Baba Omar in "Sain Batyr," cf. the text in 
Radlov, Proben, III (tL), pp. 210-211; cf. Orlov, p. 56. Zhirmunskii (pp. 150,229) cites this 
theme as evidence of growing "Islamic influence" on the Turkic epics. Baba Tiikles' role in the 
Alpamysh epic is also noted, following Zhirmunskii, by Riza Mollov, who notes that the Oghuz 
and Qonghrat versions of Alpamysh cast as the heroes' protector either Dede Qorqut, "Shiih-i 
mardan," "the forty saints," or "Sash Aziz"; d. his "Parallel entre Alpamls et ASlk Carib 
(Quelques observations sur l'evolution du sujet et de l'image d'ASlk Carib)," Acta Orientalia 32 
(1970, = PIAC XI), pp. 167-189 [po 177J. 

91. Cf. O. Nurmagambetova, Kazakhskii geroicheskii epos Koblandy batyr (Alma-Ata: 
"Nauka," 1988), pp. 29, 132; for a discussion of the motif of saintly intercession in the hero's 
birth to a childless couple, see pp. 26-33 and 74-83. As further illustration of the interchange
able nature of the more- and less-Islamized accounts of the hero's origins (without pointing, 
however, to any clear or necessarily unidirectional development), it is worth noting that of the 
versions of "Koblandy Batyr" surveyed by Nurmagambetova, all but one ascribe the pregnancy 
of the hero's mother to such saintly intercession (with various names assigned to the saint); the 
one that does not (see p. 75) ascribes it to a swan-maiden who appears to the mother in a dream 
and bids her to drink from a cup in which are mixed the "water of the sunbeams" and the water 
of the Syr Darya. 

92. Cf. Potanin, "Kazakh-kirgizskie i altaiskie predaniia, legendy i skazki," Zhivaia starina, 
1916, vyp. 2-3, pp. 47-198 (cf. pp. 99-104 on Aleuko Batyr, reprinted in Kazakhskii (ol'klor v 
sobrcwii C. N. l'o/(mina, pp. 116-122); the narrative is recounted by Zhirmunskii, "Skazanie ob 
Alpamyshe," pp. 185-186, 240-241. The role of protective spirit who rescues his "protege" but 
scolds him for neglecting his patron is assigned to "Baba Omar" in the version of "Sain Batyr" 
described by Orlov (pp. 57-58, 60, 68). 

93. The son's name is given in Potanin's transcription as "Orak"; this name may echo the 
"Orek," called chllra, named in the Tatar histories as the person sent by Ozbek Khan to bring 
Baba Tlikles and his companions from Medina. "Orak" is himself, however, the hero of a cycle 
of tales in which he is paired with Mamay. Orak's twin sister, incidentally, bears the same name 
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the heathen Qalmiqs. At one point the Qalmiq khan warns his own people 
against battling Aleuko Batyr's son, because "the holy Baba Tokty Shash 
Tazy is with him, and he will destroy you all"; in another of these interven
tions, Baba Tokty Shash Tazy appears in the form of an eagle who first 
scolds the young man for not remembering who had helped him so often 
in the past, and then again delivers him, this time flying him on his back to 
the top of the mountain on which Aleuko Batyr convened his advisory 
councils (kenges-tobe).94 The motif of the hero flying on the back of a 
supernatural bird is a well-known mythic theme, occurring also in Beliaev's 
Qaraqalpaq version of Jdige when Baba Tukles turns into a swan to carry 
his son Idige to safety and then fly off to Madlnah; but this and the other 
fantastic elements in the tale, as well as his role in the miraculous concep
tion of Aleuko Batyr's children, are perhaps less noteworthy than the identi
fication of Baba Tokty Shash Tazy as a holy man of foreign origin who 
comes to the aid of "believers" (i.e., a sanctified community) in their strug
gle against the infidels. This, in fact, together with the theme of conver
sion, is the focus of the final intervention: in the midst of a protracted and 
inconclusive battle with the Qalmiq champion, the hero mentions the 
name of Baba Tokty Shash Tazy and at once overcomes his opponent, who 
thereupon accepts Islam and builds a mosque. 

At the level of folklore, then, Baba Tukles became an ancestral protector 
and "founder" even outside the confines of the Noghay horde and the 
legacy of Edigu, where his "ethnogonic" role is affirmed in both "histori
cal" works and epic tradition. Now the very fact that the figure of Baba 
Tukles has often been the subject of either genealogical or, especially. 
mythic "ethnogonic" elaborations (or both) suggests the displacement by 
these themes of the comparably "religious" but culturally alien function of 
bringing the new religion of Islam; the displacement itself testifies to the 
nature of the original role performed by Baba Tukles. As will be discussed 
below, the role assigned to Baba Tukles in the less consciously Islamic ver
sions of his story suggests assimilation of the function of "Islamizer" to that 
of "nation-former." A vivid illustration of the assimilation of Islamic and 
Inner Asian modes of communal sanctification is in fact found in an 

as the twin sister of Alpamysh in the version of the latter's tale in which his parents visit the 
tomb of "Shashty Aziz". 

94. This theme is echoed in the Qaraqalpaq version of the Jdige tale recounted by Beliaev, in 
which the hero's father, "Baba Tukli Shashli Azis," appears, when Idige is endangered, in the 
form of a yellow-headed swan, lifts him into the air, and carries him off to safety in an open field 
(Beliaev, "Skazanie," p. 2). 
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episode from a Noghay version of the Idige tale, where Idige travels to the 
grave of "Baba Tukty" and appeals to his "father." Baba Tukty answers him, 
saying "My son, I have appealed to God on behalf of all your descendants"; 
but in a "prediction" of the calamities to befall the Noghays at the hands of 
the Qalm'jqs, he announces that although Idige himself will be fortunate 
and powerful, "the last of your successors will fall under the power of the 
infidels."95 Here the Muslim saint is cast in the guise of an ancestral, pro
tective spirit invoked by the hero at his burial site for the sake of the "com
munity" of which he is the mythic founder; fittingly enough, the founder 
here embraces the whole sacred history of his people, for he is present not 
only at the origin of the community, but symbolically at its end as well, 
in his apocalyptic prophecy of the imposition of infidel rule and the 
implicit disappearance of communal integrity.96 

Baba Ti.ikles' role as a communal protector and patron spirit extends far 
from the Noghay environment and even beyond the Qazaq folkloric setting. 
It appears that he was incorporated into Uzbek tribal identity as well, 
although his presence there is much more attenuated than in the case of his 
strong profile in Noghay epic and genealogy. First, at the end of a nine
teenth-century manuscript found in Tashkent containing a copy of a little
known Turkic work of YasavI provenance, a list is appended giving the 
supposed tribal affiliations of a variety of illustrious Sufi shaykhs, as well as 
of lesser-known figures;97 here we find "Baba Ti.ikli.ik cAzlz" listed as belong
ing to a tribe called "M.t.riit," a name not traced among Uzbek tribal desig
nations in any form approximating this spelling.98 This assignment of Sufi 

95. Tr. Valikhanov, Sochineniia, p. 268. 
96. The apocalyptic motifs are of particular interest with regard to notions of communal 

integrity and their dependence upon ancestral patron spirits; implicitly the end of a community 
is in the care of its "founder" or ancestor, or simply of one of its protectors. Noghay hero-tales 
include the story of one "Tova BaHr," who fought the Russians rather than submit, finally 
drowning in the Volga; he was said to be buried in Astrakhan, and the Noghays believed that he 
would rise to fight "Tajal" (i.e., Dajjal, the Antichrist) when this apocalyptic figure "broke 
through the mountains" (cf. Moshkov, "Melodii nogaiskikh i orenburgskikh tatar," p. 65). The 
cyclical mythic theme of the end contained in the beginning is at work here in the context of a 
community's life span; it is likewise evident in the ancestral invocations ascribed to epic heroes 
as they die, in the parallel theme of individuals (saints in particular) aware of their life span, and 
in the theme (not uncommon in Inner Asian tradition, and characteristically combining indi
vidual and communal focuses) of the ruler required at his accession to declare the length of his 
reign. The development of clan ancestor into protective patron spirit is explored, with interest
ing parallels in a non-Islamic context, in the case ofYakut epics, in N. V. Emel'ianov, Siuzhety 
olonkho 0 rodollachal'nikakh plemeni (Moscow: Nauka, 1990), pp. 169-179. 

97. MS Tashkent, IVANUz, Inv. No. 12870 (ullcatalogued), f. 88b. 
98. It is possible (if stilluncollvincing) that this "M.t.rat" might mask a metathesized version 

of the designation 1111rzii associated with the descendants of Edigii and, hence, of Baba Tukles. 
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shaykhs to Uzbek tribal groups appears to reflect the "adoption" of particu
lar saints as tribal patron ancestors, and parallels similar processes' known 
among the Turkmens; the appearance of Baba Tiikles among them suggests 
that further information on his memory among Uzbek tribes may come to 
light through research in oral tradition or in the "popular" manuscript tradi
tion of the late nineteenth and early twentieth centuries. 

Of still greater interest, Baba Tlikles also appears in the preface to a list
ing of the well-known "ninety-two Uzbek tribes" found in two manuscripts 
in Tashkent Lists of the ninety-two tribes are known from a number of 
sources and have drawn some scholarly attention;99 but what has not been 
noted in earlier studies is the context for the listing of the ninety-two 
tribes: a legend of origin for the Uzbeks. 

Baba Tlikles appears in these two accounts as "Tulash Baba," a form dis
tinct enough to raise suspicions about its identity with "Baba Tlikles" were 
it not for the correspondences between the genealogies cited in these man
uscripts and those appearing in the historical and epic traditions sur
rounding Edigli/Idige. The accounts portray the Uzbeks as descended from 
"Qui)afah," regarded as Abu Bakr's father or ancestor (evidently echoing 
Abu Bakr's designation as "Ibn AbI Qui)afah"), through ninety-nine or 
ninety-two men who came to the Prophet's aid in a battle with the infidels. 
In one manuscript,IOO bearing various dates as late as 132111903-1904, the 
account is in Persian; here the ninety-nine Uzbek tribes are said to be 
descended from a single ancestor, the Caliph Abu Bakr's father Qubafah, 
with the following lineage: Qul)afah > Abu Bakr > Abu'l-cA:; > Sultan 

99. The lists of the ninety-two Uzbek tribes found in more "conventional" sources, namely the 
sixteenth-century Ma;mu c at-tavarTkh, the nineteenth-century Tu~fat at-tavarTkh-i khan!, in MS 
IVANUz Inv. No. 4330 (cf. SVR, VI, p. 38, No. 4188], and in several published lists based on 
oral/ethnographic collection, are discussed in T. L Sultanov, Kochevye pie men a Priaral'ia v 
XV-XVII vv. (Voprosy etnicheskoi i sotsial'noi istorii) (Moscow: Nauka, CRVL, 1982), pp. 26-51, 
cf. especially pp. 45-47 on the sources of the lists; see also the same author's earlier article, "Opyt 
analiza traditsionnykh spiskov 92 'plemen ilatiia,' " in Sredniaia Aziia v drevnosti i sredneveltov'. 
(Istoriia i kul'tura) (Moscow: Nauka, CRVL, 1977), pp. 165-176. Of these versions, apparently 
only the Tu~fat at tavarTkh-i khan! (see Storey-Bregel', PL, II, pp. 1193-1195) includes the geneal
ogy with "Tolash" (cf. MS C440 of the SI. Petersburg Branch of the Institute of Oriental Studies 
of the Russian Academy of Sciences, f. 266a), although most are accompanied by a legend of ori
gin; one of the two manuscripts I examined that do include both these elements (MS IVANUz 
Inv. No. 3386) was discussed (along with MS IVANUz Inv. No. 4330) in B. A. Akhmedov, "0 roli 
pis'mennykh pamiatnikov v izuchenii etnogeneza uzbekskogo naroda," Obshchestvennye nauii v 
Uzbekistane, 1981, No. 12, pp. 44-50 [pp. 49-50 on MSS 3386 and 4330], but Akhmedov gives 
no information about the "fabulous introduction on the origin of the Uzbeks" that precedes the 
list of tribes in MS 3386. Sultanov does not mention MS 3386, and neither he nor Akhmedov 
mentions the legend and list as given in MS IVANUz Inv. No. 12870 (see n. 102). 

100. MS IVANUz, Inv. No. 3386, ff. 182b-183b, bearing the title "Nasab-namah-i Uzbllr.-
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Qubilr Sultan I:Iakim > Sultan Safa > Sultan Jalal ad-DIn RamI> Tolash 
Baba> Salay Qabay. In the last-named figure's time, the "realm" was peace
ful, and the ninety-nine men had become ninety-nine tribes (urngh), each 
of which selected a "brand" (diigh) "so that worldly and religious affairs 
might not be undone." In the other manuscript, undated but evidently 
somewhat earlier, a Turkic version describes a band of people who do not 
know Arabic or Persian rescuing the Prophet and defeating the infidels; the 
Prophet asks Abo Bakr who they are, and he answers that they are Turks from 
Turkistan and are kinsmen of "Imam Qubafah," with the following gene
alogy: Quhafah > Abo Bakr> Muhammad> Sultan Dildar> Sultan Ja>iz > 
Sultan Abo'l-Fa'iz [sic] > Quyuz > Khakim > Sultan Safa > Sultan Jalal 
ad-DIn> Tolash Baba > Salay Qabay.lol And again, in the latter's time the 
realm was peaceful, and the ninety-two persons became ninety-two tribes 
and created their tamghas. 

The accounts are not altogether clear, and it appears that the geneal
ogy given in each is intended as that of the chief of the ninety-nine or 
ninety-two tribes in existence by the time of Salay Qabay; in any event 
they thus install a figure identifiable with Baba Tiikles in the genealogy 
of the Uzbek tribes, making him the father of the figure in whose era the 
tribal structure of the Uzbeks was in effect codified. In this case, even 
more so than in the appearance of "Baba Tiikliik cAzIz" as a tribal patron 
saint, we find echoes of Baba Tiikles' association with Islamization, 
through descent from Abo Bakr and, especially, through his kinsmen's 
struggle against the infidels on the Prophet's behalf. 

Baba Tiikles' status as a "patron saint" of Central Asian Muslims is also 
reflected in his appearance in a Turkic account of the Russian conquest of 
Central Asia published in 1894.102 The account, in effect commissioned by 
the Russian scholar who published it, was written by "Mulla Khali-bai 
Mambetov" (born ca. 1856), a Qazaq educated in Tashkent but clearly 
familiar with Qazaq oral tradition as well. He based the work on the recol
lections of his father, who had served among the Qoqandian troops fighting 
the Russians clown to the time of Tashkent's fall in June of 1865. Baba 
Tlikles appears in a prayer ascribed in the work to the Qoqandian comman-

101. MS 1YANUz. Inv. No. 12870, ff. 89b-91b, bearing the heading "Na~fb-namah-i 
Ozbrk" [sic J; this section follows the list of saints and their tribal affiliation noted above. 
Orthographic similarities suggest that Salay Qabay reflects the "Islam Q"iya" named in the 
Noghay genealogies as a genealogical link between Baba Tukles and EdigUlIdige. 

102. N. Yeselovskii, ed. and trans., Kirgi:zskii ra:zska:z 0 russkikh :zavoevaniiakh v Turkestanskom 
krae. Tekst, perevod i pri/o:zheniia (Saint Petersburg: Parovaia Skoropechatnia P. O. Iablonskago, 
1894), pp. 13 [translation], 22 [text]. 
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der eAlim-qul, who is portrayed as seeking aid from God and the Prophet, 
as well as from IbrahIm, elsa, Adam, the first four Caliphs, Idrls, "Babay 
To.ku Sachri eAzlz," and finally a "Baba Murad" (identified as a saint buried 
in a local shrine); it is odd to find Khoja Ahmad YasavI omitted from such a 
list (the site of his shrine had already been conquered by the Russians), but 
the omission seems indeed to heighten the importance of Baba Tukles. In a 
curious echo of the title associated with Baba Tukles' putative descendants, 
he is addressed here as the "mzTZa of the saints;" to him the commander 
pledges to fight bravely and sacrifice his life for the sake of religion. The 
"prayer" is, of course, in all likelihood the author's own invention, but this 
in itself signals the special, protective character of the saint, whose evoca
tion in a time of communal crisis is thus included in a work designed to 
reflect native sentiments about the Russian conquest. 

Finally, in connection with the continued "ancestral" and "protective" 
role ascribed to Baba Tukles even down to the present day may be noted 
his invocation by Qazaq shamans (baksi') during the course of their ecstatic 
performances. The incorporation of Muslim saints, and Islamic religious 
formulas, into shamanic ceremonies is well attested in Central Asia, where 
saints such as Khoja Abmad YasavI, ZangI Ata, and other figures usually 
associated with the YasavI Sufi tradition are named among the spirits 
appealed to for assistance, protection, and guidance during the shaman's 
journey.l0l Baba Tukles appears among them even in quite recent times, 
evidencing his sustained resonance in Qazaq popular religion. 

In material recorded between 1978 and 1983 from the Qazaq shamaness 
Kenzheg'iz Musaeva, born in 1898 and a resident of Sar'isu Taion of 
Dzhambul oblast in southern Kazakhstan, the baksi' appealed first to the 
saints of Turkistan, addressing "Sulayman" (i.e., HakIm Ata) and "Ar'jstan 
Bap" (i.e., Arslan Baba, Ahmad YasavI's master) by name along with the 
"Khojas" in general; she invoked again the saints ((julie) of Turkistan and 
Samarqand, and again all saints in general ((julie bolsang qolday kaT, "If you 
are a saint, support [me]!"), while her performance was repeatedly puncu
ated with the Muslim shahadah or testament of faith, in a quite corrupted 
but nevertheless recognizable pronunciation, according to the ethnogra
pher's transcription, "Laylaukha lillaukha, Mukhambetten Tasulla." Special 
attention was reserved for the figure of Baba Tukles, as she invoked the 
"spirits" (aruaq, i.e., arwal:z): "0 my holy father, my ancestor, Babay-Tiikti
Shasht'i-Aziz, 0 my ancestor, support me, support my work!"104 

103. See for example the texts published and translated by Joseph Castagne, "Magie et exor
cisme chez les Kazak-Kirghizes et autres peuples turks orientaux," H.E!, 4 (1930), pp. 53-156. 

104. iiulie atam babam-ay, Babay-Tiikti-Shashti'-Aziz babam-ay, qolday kor meni demep-ay, qot
day kor menin isimdi; from material collected by K Baibosynov and published in K Baibosynov 
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Similarly, in a shamanic performance by Bala-baks"i, a resident of the vil
lage of Karaotkel in Samarskii raion of Vostochno-Kazakhstan oblast',IO, 
recorded in August 1982, the baksi· invoked the same figure with the words, 
"Tiikti Babay Aziz Shash, siynamyn ozinge," that is, "Tiikti Babay Aziz 
Shash, I venerate [only] you!"106 

The continued invocation of Baba Tiikles as a protective spirit of 
shamans is perhaps the most vivid reminder of the continued meaning he 
conveys to Islamized peoples of Inner Asia. On the one hand his appear
ance in shamanic ceremonies might be taken as a distinctly un-Islamic fea
ture of religious "survivals" in Central Asia, belonging wholly to the 
pre-Islamic substrate; but such a neat delineation of what is "Islamic" and 
what is not belies the integration of these elements in actual life and prac
tice and worldview. The point is not only that Baba Tiikles is surrounded by 
Islamic symbols and language in these invocations; most important is the 
way he serves as a focal point for integrating those elements of popular reli
gious life that specialists are wont to assign "historically" to different tradi
tions, but that are fused seamlessly, and meaningfully, in the ordinary life of 
communities that regard themselves as Muslim. And the continued reso
nance of Baba Tiikles in melding Islamic and pre-Islamic traditions-of 
sainthood and protective ancestry-even after seventy years of anti-religious 
campaigns and social transformations is particularly noteworthy. 

The Epic Baba Tiikles as Sufi and Patron Saint 

As noted earlier, the question of what to make of Baba Ti.ikles was quite 
often important to address in setting the tone of accounts, both for his 
"Islamizing" role, and for his "ancestral" role, and one of the most fre
quent resolutions of the question was to portray him as a Sufi. Elements of 
this appear already in btemish l:IajjI's account, and the likelihood of an 

and R. Mllstafina, "Novye svedeniia 0 kazakhskikh shamankakh," Novoe v etnografii: poLevye issLe
dovaniia, vyp. 1 (Moscow: Nallka, 1989), pp. 70-79; interestingly, without further explanation 
Baibosynov renders the saint's name as simply "Baba-Tuklas" in his translation (p. 74). 

105. This locale, incidentally, near Gorno-Altaisk not far from the border with China and 
Mongolia, marks the easternmost site in which I have found the memory of Baba Tukles recorded. 

106. S. N. Akataev, "K perezhitkam kul'ta Tengri u kazakhov," Izvestiia Akademii nauk 
Kazakhskoi SSR, seriia obshchestvennykh nauk, 1984, No.2, pp. 40-48. Akataev (p. 44) cites 
only this passage from the "text" of the shamanic performance, but further describes the spirit in 
question as "the hairy old man Babay," seeking to associate "Tukti Babay" with the Scythian 
deity "Papaells" mentioned by Herodotus[!]. More to the point, but without expressly indicating 
that such a representation is found in his "text," Akataev notes that this "Tukti Babay ii.ziz 
Shash" is "portrayed as an armed warrior and protector of shamans." 
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actual role played by Sufis in the spread of Islam in the Golden Horde has 
already been discussed. In the case of Baba Tukles, as noted, his Sufi 
character was much more clearly drawn by <Abd al-Ghaffar Q'ir'iml, and 
he was also made into a Central Asian Sufi shaykh by our eighteenth
century Khorezmian writer. His Sufi character is evident also in epic treat
ments, both in his popular identification as a "Sart dfvQnah" as noted 
above, and in his designation as "Khoja." More explicit identification with 
Sufism is evident in the Noghay version of the Idige tale recorded by 
Semenov, discussed above, in which Baba Tukles and even Idige and 
"Nuradil" are described as "shaykhs" and repeatedly affirm their association 
with Sufism by referring to their murfds and their guidance in the tar1qah. 

The Sufi identification of Baba Tuk!es, however, appears to have gained 
an independent resonance of its own, beyond the specific context of the 
Noghay "memory" of Edigu's ancestry and "sanctity." This is best illus
trated by a previously unknown literary version of the Idige tale, in mixed 
prose and verse, preserved in manuscript form in Tashkent. 107 Here Baba 
Tukies lO8 retains his mythical features, most prominently his dalliance 
with a parI, but is specifically identified not only with Sufism, but with a 

107. Institute of Manuscripts of the Academy of Sciences of the Republic of Uzbekistan, 
Inventory Nos. 109 (77ff.) and 110 (106ff.); the two volumes are bound together, and the two ver
sions differ somewhat, although both are incomplete. I examined both copies in May, 1991; my 
attention was drawn to them by their description in the recently published first volume of the cat
alogue of the Institute's manuscript collection (Katalog fonda Instituta rukopisei [Tashkent: Fan, 
1989], vol. I, pp. 279-280, Cat. Nos. 911 [Inv. No. 109, judged to be an early nineteenth-<:entury 
copy] and 912 [Inv. No. 110, early twentieth-century copy]). There they are described as copies 
of a long "dastan of Tokhtamlsh Khan and Idiigii Bat'ir" said to attribute the hero's birth to the 
pious "Sagly [read "Sachl'i": the letter ifm is frequently transcribed as "g" in this catalogue] aziz· 
and a fairy/pan named "Parizad"; the son is then adopted by a certain Tulumbay, who appears in 
another manuscript labeled Qi$$ah-i Tokhtami'sh Khan (not described as referring to either Idige 
or "SachIY 'Azlz" [po 279, Cat. No. 910]) as the ruler's vazfr. Unfortunately the provenance of the 
manuscripts is not indicated, and the dating given in the catalogue appears conjectural at best 
Unless otherwise noted subsequent references are to MS No. 109. From the appearance of 
"Tulum Khoja" in this version, it would appear to be much the same as the tale of "Tulumbiy· 
mentioned by Zhirmunsky as an Uzbek variant of the Idige tale in which "the fable element ... 
attains its furthest development" ("On the Comparative Study of the Heroic Epic of the Peoples 
of Central Asia," in IOC XXV, vol. 3 (Moscow, 1963), pp. 244-252 [po 248]); Zhirmunsky indi
cates that a version of "Tulumbiy" was included in the chrestomathy of Uzbek folklore published 
by Hadi Zarif (Ozbek folklori; khrestomatiya [Tashkent, 1939), pp. 29-42), but this published ver
sion has not been available to me. 

108. In MS 109 his name is spelled "t.w.k.I," i.e., "TUkel," at the beginning of the tale (down 
to f. 45b); at ff. 50b-52a, it is spelled "t.w.k.l.w," i.e. "Tuklu," and in his final appearance in the 
tale, at ff. 64a-65b, as "t.w.k.y.l.w," i.e., "Tukilu"; in MS 110 his name is written consistently.' 
"t.w.k.l.w." For convenience I have adopted the reading "Tuklu" in all references to these two 
manuscripts, except for direct transcriptions of the text. 
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particular type of Sufism. Moreover, Idige lO9 is not only not a Noghay or 
Mangh'it in this version; he is cast, rather, as a Qonghrat of Khorezm, 
which is evidently where this manuscript recording of the tale was pro
duced. In this version Tokhtam"ish is the khan, and it is his vazzf, TolOm 
Khoja, who raises the foundling Idige; the hero is actually the son of 
Baba Ttikles, who retains his status as a protective spirit in Idige's battles. 
Here, however, the hero's destiny is not cast in terms of anti-Chingisid 
polemic, or even the personal struggle with Tokhtam'ish; rather, on the 
instructions of Baba Tlikles, and with his aid at crucial junctures, Idige 
battles the Russians and Qalm'iqs (fails qalmaq), who are linked as the 
common enemy of the Qonghrat and Uzbek people. 

In this version the scene is set with this beginning: "Now the tellers of 
tales relate thus, that in olden times, in bygone days, there was a ruler, a 
very great ruler, in the town of Qonghrat in the province of Khorezm ... "110 

The ruler held sway over Bukhara, ChIn, MachIn, Khita, and Khman, and 
his name was Tokhtam"ish; we next have the catalogue of his subjects on a 
more local scale, for we learn that during this ruler's time "in the city of 
Khorezm" there were 40,000 Qonghrat households, 40,000 Q"ifchaq, 
40,000 Mangq"it, 40,000 Qazaq, 40,000 "Qaraqalfaq," 10,000 "Oyshon, 
10,000 Uyghor, 10,000 Nayman, 10,000 Noklis, 10,000 QanglI, 40,000 
Khipy, 40,000 Yomut, and 40,000 Chawdur. After introducing the charac
ter ofTollll11 Khoja, however, the narrative switches to the origins of Idige. 111 

In the vilayat of Khorezm, the story goes, there were two saints (Cazzz), 
who were elder and younger brothers. One was called Tliklu 'AzIz and 
was a darvzsh who lived in the mountains, while the other one was called 
Sachh 'AzIz and was a khanqah-nishzn, that is, a dweller in a Sufi hostel; 
the other manuscript specifies that the first lived as a dervish eating grass, 
while the second was an zshan. 1IZ Here we find not only the clear identifi
cation of both these figures as Sufis, but a fine distinction between two 
types of Sufi life-styles; and the figure of Baba Tlikles is explicitly tied to 
the more "ullorthodox" and antinomian of the two, a characterization that 

109. His name is spelled in both manuscripts "a.y.d.h.kah," as two words (with a final ha in 
both cases). i.e. "fdii-gah"; in this case I have continued to use the form "Idige" adopted for the 
epic hero. 

110. arm1l(/ r(/v'iliir (l1ldagh rivayat qi'lurlar ke qadlm al.ayyamda otgiin zamanda Khwarazm 
viliiyatida QOllgrcIt qal<asida bir (adshah bar erdi ziyadah ulugh (adshah erdi. 

III. This initial episode: MS 109, ff. II b-I9b; MS 110, ff. 13a-23a. 
112. MS 109, f. II h; cf. MS 110, f. I3a: amma Khwarazm vilayatide iki <azlz baffirdi, birining 

dti'ga Tiiklii </UlZ derler, 01 /aglarda kok kiyah yeb darvlshlik qi'lur erdi, yana birigii Sachli <Az,Z 
derler, 01 kha"qah,"ishl" lshan erdi. 
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fits the somewhat "wild" description given in btemish HajjI's narrative 
and implied also by his name. 

One day, the account continues, TokIo cAzIz was walking in the moun
tains and came upon the spring, used for ablutions (bulaq-bawz), of 
Shaykh Jalll Ata;1I3 but after reporting that this saint went to perform his 
ablutions there and took off his clothes, the narrator stops and says, "hear 
another tale." The new story, giving the familiar pattern, but in Islamized 
form, known from other versions, runs as follows: On the fabled Kuh-i Qaf 
lived a parzzad (i.e., fairy-born) named Sachl"i ParI, who traveled the world 
and returned to her mountain and decided to perform her ablutions; and 
when TokIo cAzIz came to do his ablutions, and saw the parzzad washing 
her body, her radiance lit up the entire f;awz, and "ardor for Sach"il CAzlz 
settled in the chest of TokIo's bosom, and his heart became distracted."114 
After a long exchange, Toklii cAzlz brought her clothes to her, and the 
fairy laid down the conditions by which she would consent to marry him: 
he must not look at her body when she performed her ablutions; he must 
not look at her heels as she walked; and he must not look at her head when 
she combed her hair. He agreed to the conditions, and they performed the 
nikah(marriage ceremony); but inevitably he broke his promise, and the 
fairy turned into a white dove (aq-kabrltar) and flew away.ll5 

After a long lament by TokIo cAzIz, the story returns to the fairy-girl. 
Covering a three-month journey in three days, she reached a plane-tree 
near the Caspian Sea: "Beside the sea of Hashturkhan [i.e., Astrakhan] 
there was a chi'nar; she came and alighted on this plane-tree, and by the 
command of God she experienced a labor pain there l16 and at once fell 
from the plane-tree to the ground, where the pain of her labor became 
more intense." She began reciting a lament that somewhat eased her 
pain, but she soon collapsed in a swoon. When she awoke she saw a boy 
(baccah) standing before her; she took him in her arms, kissed him, and 
nursed him, telling him, "TokIo cAzIz is this baby's father."117 She aban-

113. This Khorezmian locale is mentioned by Abu'I-Chazl, in connection with a Qalmi"q raid 
on Khorezm early in the seventeenth century (Desmaisons, p. 275 [text], p. 296 [tr.], and by the 
ninteenth-century Khivan historian Mu'nis, once in connection with a Russian campaign 
against Khiva by way of "Shaykh Jalll Tagh'" (which MU'nis identifies as the site of a gold and 
silver mine), and as the site of Shaykh Jalll Ata's tomb (cf. Firdaws ai-Iqbal, ed. Bregel, pp. 155, 
568, and Materialy po istorii kazakhskikh khanstv, pp.460, 469). 

114. Sachi'l cAzlz·ning Cishqi' Tiikel cAzlz·ning sInah-i ~andiiqinda jay boldi'va kiingli bI-qariir bolup . .. 
115. MS 109, ff. 14b-16b; MS 110, ff. 16b-18a. 
116. silOl yerde tiilgaqi' tutdi'. 
117. Tiikel cAzlz bu gudak-ning atasi'. 
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doned him to God's protection, however, blessing him as she nursed him, 
ancl then again turnecl into a clove and flew away.IIB 

The story then turns to Tillilm Khoja, who finds the boy Idige; when 
he is grown, his adoptive father sends him to "the Russian-Qalmaq coun
try" (bargi"l balam iirfts qalmaq yurti"na Il9 ) to make war. On his way, how
ever, Idige has his first encounter with his true father. 120 He goes atop a 
high mountain and there sees a Mba with a radiant face; he approaches 
him and greets him, and the Mba raises his head, returns the greeting, 
and says, "0 my son, tell me of yourself, what garden's flower are you, 
what grove's nightingale are you, from what garden have you flown and 
in what rosebed will you alight?"121 His interrogation continues, in verse, 
until Iclige speaks in reply: 

I am a servant of the one God, Mba 
My people, baM, is Qonghrat. 

My origin, baM, is as a son of the Uzbek, 
My place is [among] the Qonghrat .. . 122 

Dissatisfied with this answer, the Baba responds, "0 my son, I too have 
seen much of the Qonghrat people, and they say that name in Uzbekistan; 
but now tell me your true name: whose son are you, my son, what is your 
name?"123 Idige persists, saying his original name was RahIm Berdi (i.e., 
"God-given," in view of the way he was found), but affirming that he is now 
called Idige; and the Baba then relents somewhat to tell him of his true ori
gins: your name is indeed Idige, he tells the young man, and your father is 
Tillilm Khoja; but now these words, he says, are also true: "Your father is a 

118. ay balam allah yaring bolsun al imdi men ketdim dep kabiltaT bolup uchup, "She said, as she 
nursed him, Take, and may God be a friend to you; now I am off'; and becoming a dove she flew off." 

119. Eg. ff. 31b, 32b, 33a. 
120. MS 109, ff. 39a-41b. 
121. khabClTingni beTip ketgil, qaysi" bagh-ni"ng guli-sen va qaysi" chaman-ning bulbuli-sen, qaysi" 

bagh-di"ll uchup va qaysi" guldhaT-ga qonaT-sen? Such formulaic challenge and response regard
ing the "hero's" ancestry are characteristic features of shamanic performances, both when sum
moning protective spirits and when encountering spirits on the journey; cf. the exchange noted 
in Di6szegi, "Pre-Islamic Shamanism of the Baraba Turks," p. 146. 

122. MS 109, f. 40a: men biT baba I)aqq-ning quli" / elim baba qongrat bolur / a#i"m baba 
ozbek oghli" / melling jayi"m qongrat bolur / a~li"m ozbek I)aqq-ga banda / umfdim kop janilti"nda 
[sic] / safar qildi"11l ushbu kunde / baba jayi"m qongrat bolur / elim qongrat <ajab jaydilr / sagi"n
gani"m bir khuday dilr / atam adr Tillilm Bek dilr / mening jayi"m qongrat bolur / kundin kunge 
mihnat tarti"p / jafa tfgi" bagri"m tClri"p / men kelur-men naqfb tarti"p / Ide-gah dilr baba adi"m ... 

123. men-ham qongriit elin kop kOriip-men iizbak-fstiinda laqab adi"n aytiirlar; amma imdi seni 
rast adrng-ni' ayt , , , kim-ning ogli' kim seni ozing / ogli'm adi'llg kim boladur , , , 
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different person .... by God's decree your father and mother were sepa
rated."124 Your mother departed, continues the Baba, and left you atop a 
plane-tree in a bird's nest;125 Tulum Khoja found you and named you 
RahIm Berdi. 

Hearing all of this, Idige continued on his way without realizing who 
the Baba: was; but the narrator affirms that "this baM was Idige's father, 
TokIo cAzIz."126 Another encounter follows, with Idige again affirming, "I 
myself am an Uzbek, my essence is truly Qonghrat; 1 am a rose of the 
Uzbeks' garden, I am a servant of the creator God; 1 am the son of Tulum 
Biy Khoja, I am assuredly an Uzbek."127 Finally, in their third encounter,128 
the Baba-who is now identified as TokIo cAzlz-tells Idige the whole 
truth, winning his apology; and the next we hear of Toklii CAzlz is in the 
midst of the hero's battle with the infidel Qalm"iqs:129 as Idige went into 
battle with them, "Idige's blessed father TokIo cAzlz appeared, reciting 
(the dhikr), and stood in the midst of the field, looking at Idige."J3O 
TokIo cAzlz addressed his son, declaring that "your father has come to 
take vengeance on the infidels,"1l1 but as Idige listened the infidels 
opened fire with shots from various types of firearms; 132 with the reap
pearance of TokIo cAzlz, however, the infidels fled in disarray, and in the 
end the enemy all became Muslims. 

The narrative continues, but this is the climax; in any event "Toklii 
cAzlz" makes no more appearances. What is perhaps most remarkable 
about this version is not merely the thoroughly developed Sufi coloring 
attached to Baba Tokles, nor even the striking imagery of his appearance 
in battle as Idige's protective spirit, but the transformation of the struggle 
in which this saintly patron must assist Idige: traces of Chingisid/non
Chingisid tensions are detectable, but they are not at all developed here. 
The Mangh"it identity of Idige has entirely disappeared, and nothing 
remains of the Idige tale's links with the Noghay horde; replacing these 

124. amma sening alang ozgii kishf tiinlr . .. laqdfr allah birliin alang birliin anang-nl"ng 
arasi"ga {iraq tiishdi. 

125. qush-ni'ng uyasi"nda, 
126, amma bu baba Jde-gah-ning atalari" Tiik,l <Azfz erdi, 
127 MS 109 f 45b' men ozim ozbek bolur-men . , , a~lr dhati'm qongrat-dur, ozbek/ar b4IJ 

guli-m'en / yarat~a~ len~ri qu/i' men / Tulum Biy Khoja og/i' men / men ozim ozbek bolur-men. 
128, MS 109, ff 50b-52a 
129, MS 109, ff 64a-65b; MS 110, ff, 83a-84a. 
130, MS 109, f 64a: lde-gah·ning karamatli Tukrlu cAzfz dadah-liiri huwa yamin huWtJ II 

ilaha ilia huwa dep ba:tir boldi'lar maydan.ni"ng ona yeride turup lde-gah-ga qarab , , , 
131, MS 109, f. 64b: Tukilu <Azrz sening dad,ng kelip-dflr / kafirliiming ongi"n a/i'p turup-dur. 
132, They shoot balls from zanburaks and shamkhals and miltrlqs, 
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identities are those of the Qonghrat tribe, dominant in Khorezm, and of 
the "Uzbek" people, but in fact Idige's fixation upon these is nothing 
more than a component of his general ignorance regarding his true ori
gins; and even the Qalm"iq enemy has been linked with the Russians to 
highlight their common status as infidels rather than the tribal conflicts 
between Qalm"iqs and Noghays. In short, even with the thoroughly non
Islamic imagery of the fairy-girl, the birth-nest, and the patron spirit, this 
version of the Idige tale is among the most insistent upon Islamic verities. 
Idige is as wrong about his Qonghrat and Uzbek origins as he is about his 
father; much of the drama here has to do with Idige's discovery that he 
is not "merely" Uzbek or Qonghrat, but the sacred offspring of a Muslim 
saint, and his discovery paves the way for his victory over the infidels 
who in threatening his "communal" faith threaten his true identity and 

integrity. 
Here Baba Tiikles is a Sufi saint and patron spirit, roles he fulfills in 

Qazaq folklore as well as in the Bashkir tales discussed below; other fig
ures regularly appear as Sufi saints and patron spirits for tribal groups 
throughout Islamic Inner Asia. What is distinctive about this literary ver
sion of the Idige tale is that the saint's Sufi character appears to be 
emphasized not as a means of sanctifying a particular tribe's origins, nor 
as a counter to claims, e.g. Chingisid, of political and social legitimacy, 
but as a sign of affiliation with the universal Islamic ummah and as a 
counter to narrower loyalties such as "Qonghrat" and even "Uzbek." As 
we continue to trace the different directions taken by the character of 
Baba Tiikles, we may observe here that these literary accounts of the 
Idige tale from Khorezm take his "Islamizing" function as far in the 
direction of sanctioning a universal Islamic identity as we will find. 

Baba Tilkles in Bashkir Tradition: 
Hero, King, Ancestor, and Preceptor 

Baba Tiikles appears in several interesting roles in oral and written tales 
preserved among the Bashkirs. This is hardly the place to discuss the 
complexities of Bashkir ethnogenesis and the long history of the eth
nonym that underlies our designation "Bashkir" and its various forms; 
suffice it to say the the people known as Bashkirs comprise a number of 
tribal groups of quite diverse origins, including several with close connec
tions to the Qaraqalpaqs and groups belonging for some time to the 
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Noghay confederation.I33 It is surely these "Noghay" elements that have 
ensured the preservation of Baba Tukles' epic and ancestral roles in 
Bashkir folklore, but the richness of the Bashkir developments lends 
them particular interest for us. 

As noted earlier, the Idige tale has been preserved among the Bashkirs, 
under the general designation "Idukay and Muradym"; a particularly dis
tinctive episode from the Bashkir version is discussed below. Baba Ttikles 
(in Bashkir pronunciation Tokiiis or Tokiiith) also appears, however, in 
several other contexts as a heroic and ancestral figure in Bashkir folklore. 
To begin with, he is named among the "heroes" (batyrs) of the Yay"iq 
(Ural) valley, a likely allusion to his Noghay associations, in the epic tale 
of "Aqbuzat,"134 a continuation of perhaps the best-known Bashkir epic, 
that of "Ural-batyr"; only his name is preserved in this context, but much 
more of his Noghay connections, as well as his link with Idige, are pre
served in a story of "The Forty Noghay Heroes" recorded near Orenburg. 135 

The transmitter of the tale ascribes the legend to local elders of Buransy 
aul in Beliaev raion of Orenburg oblast', of whom he names "Abdel'gali 
Uzbekov," born in 1892. The tale itself tells of the forty Noghay batyrs 
who lived in the past, whose heroic status was transmitted from father to 
son as an inheritance; the names of the heroes are evidently drawn both 
from the Noghay tradition and from other epic tales. True to form, com
munal defense against infidels is invoked, and a communal designation is 
derived from one of these heroes, with the entire story combining ele
ments proper to popular history, hero-tales, and hagiography: 

One of the first forefathers was Ttiklas-baba, after him was 
Idukay, his son Murad'im, Murad'im's son Musa-khan, his son 
Mamay-khan, Sura-bafir, Yamg"irs'i, Agish-bafir ... and so it went 
from generation to generation. Last of all, the youngest hero in 
that family was Kobland'i ... 

Mamay-khan drove the Kalm'iks from these places. The name 
of our aul, Burans"i, was left by a Noghay hero named Buransl. 
They say that he was a contemporary and intimate of Idukay 

133. For a brief survey and further references see Z. V. Togan in £1', I, pp. 1075-1077, s.v. 
"Bashdjirt." 

134. Cf. the Russian translation in Bashkirskoe narodnoe tvorchestvo, tom I, Epos, ed. M. M. 
Sagitov (Ufa: Bashkirskoe Knizhnoe Izdatel'stvo, 1987), pp. 170, 172 (d. p. 503, n. 9). 

135. Given in Russian translation in Bashkirskoe narodnoe tvorchestvo, tom 2, Predaniia i legently, 
ed. F.A. Nadrshina (Ufa: Bashkirskoe Knizhnoe Izdatel'stvo, 1987), pp. 187-188, No. 199; cf. p. 510. 
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[whose name is given also in the form "Izhukay"]. Izhukay came 
forth from the common people; they say that he was originally a 
commander of a tilmen [ten-thousand]. As monuments to him 
were left two gravestones. Along the left side of the road which 
leads to Beliaevka, in a Muslim cemetery, are found two inscribed 
stones. During a summer tourist outing we saw those stones with 
our own eyes, and photographed them. The inscription is very, 
very old, and it was difficult to understand anything. In the time 
of Izhukay lived Habrau-yirau. 

After Idukay, Bayal-khan became khan. By origin Bayal was a 
Qazaq, from simple, poor folk. He was an orphan. Persistence 
and heroic nature helped him to raise himself. His sons, the 
heroes Kunsu, Kuku, and Yesem, drove out the Kalnfiks from 
those parts; a great many battles took place in those days .... 

Of interest, beyond the mention of Baba Tiikles as the ancestor of 
these Noghay heroes and the appropriation of other epic heroes into his 
lineage, are the implicit links with Islam in the mention of driving out 
the Qalmiqs; the sacred aura surrounding "Idukay" as suggested by the 
gravestones; the emphasis upon the origin of Idukay and Bayal among 
the "common" (i.e., qara) people; and the mention, though without fur
ther identification, of "Habrau," who figures prominently in the Bashkir 
version of the Idige tale, and who appears (as Supra-jiraw, etc., in other 
versions, as noted above), as a contemporary of Idukay. 

The heroes in this account are remembered as Noghays, and the 
Bashkirs provide further evidence of the continued association of Baba 
Tlikles with the Noghays even when the link of Idige himself disappeared. 
In particular, such a memory of Baba Tiikles among the Bashkirs is 
attested in the eighteenth and nineteenth centuries in traditions recorded 
;~io~t ~he ~ity of Ufa; these. traditions ~ere noted .in connection ~ith the 
p g tale already by Potanm,136 who cIted an artIcle on Ufa's hIstory by 
R L.. Iuclin.137 Iudin mentions Bashkir legends relating that before the 
th~Sslan conquest of the mid-sixteenth century, the last "Noghay" ruler of 
"B ~own on the site of Ufa belonged to the family of "Baba-tu-Klius" or 

a atu-Kulias"; he notes the existence of a version of these legends in the 

136. Cf Pot· . "T' 
137. P. L 1 <111111,,, lurkskaia skazka," p. 320. 

(895), P.151 11dll1, Razvaliny drevniago goroda v Ufimskoi gllbernii," Istoricheskii vestnik, t. 61 
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Orenburg Central Archives, and refers to the description of the province of 
Orenburg published by Petr I. Rychkov in 1762.138 Iudin's account is quite 
brief; but Rychkov's full account shows the richness of these traditions: 

The eminent Bashkir elder Kedrias Mullakaev139, of the Noghay 
doroga in Karatabynsk l40 district (voiost'), stated in his account 
that, as it were, long before the subjugation of the Kazan king
dom and the Bashkirs to the Russian scepter, on the very site 
where is now the city of Ufa, there was a great city, which 
extended upstream along the Belaia river [White, i.e. Aq Idel] to 
the mouth of the Ufa river and to the Ufinsk rivers, that is, to the 
mountains located by the river, so that its inhabitants were 
spread out along a distance of ten versts [approximately six and a 
half miles]. The last ruler of the city was a Noghay Khan by the 

138. Petr Rychkov, Topografiia Orenburgskaia, to est': obstoiatel'noe opisanie Orenburgskoi 
gubemii (Saint Petersburg: Imperatorskaia Akademiia nauk, 1762), ch. 2, pp. 195-196; cf. the 
German translation, Peter Rytschkov, Orenburgische Topographie, oder umstandliche 
Beschreibung des Orenburgischen Gouvemements, tf. Jacob Rodde (Riga: Johann Friedrich 
Hartknoch, 1772), Teil2, pp. 152-153. Elements of the same legend, involving "Tiuria Babatu 
Kliussov" as the last "Noghay khan" of Ufa, who departed to the south as the Russians advanced, 
are recounted without reference to Rychkov's book in M.V. Lossievskii, "Byloe Bashkirii i bashkir 
po legendam, predaniiam i khronikam (Istoriko-etnograficheeskii ocherk)," in Spravochnaia 
knizhka Ufimskoi gubemii, ed. N. A. Gurvich (Ufa: N. Vlokhin, 1883), pp.368-389 [pp.373, 3841. 
It is not clear whether an independent transmission of the tale is reflected here, but in a series of 
archeological profiles of sites near Ufa published in 1870, R. G. Ignat'ev cites Rychkov's account 
and notes also the existence of an apparently independent version of the legend (one that does 
not give the name of the "Noghay khan," however) focused on another site near the town of 
Birsk ("Turakhana dvorets," "Chortovo gorodishche" [Ufa], Chortovo gorodishche" [Birsk), 
and "Khusein Beka (Nogaiskago imama) grobnitsa," in Drevnosti: Trudy Moskovskago 
Arkheologicheskago Obshchestva, 2 [1870], pp.45-56); it may be that Lossievskii simply conflated 
these accounts. On the similiarity of legends surrounding the two sites near Birsk and Ufa, see 
also Ignat'ev's "Pamiatniki doistoricheskikh drevnostei Ufimskoi gubernii," in Spravochnaia 
knizhka Ufimskoi gubemii (1883), pp. 328-355 [p.337]. The mouth of the Ura river is named as 
the yilrt of "Tirah Khan" (whose lineage is not given, however) in the Daftar-i Chingfz-ndmah 
from the late seventeenth century (MS Edinburgh, f. 66a); the site of his "palace" is said to be a 
great hill (ubah) above $aratav (i.e., Saratov). The same figure, "Tiray Khan," is named in a sha
iarah of the Ayle Bashkirs as the ruler of the city of Ufa and the area at the mouth of the Dim (i.e., 
Dema) river; see M. Idhelbaev, "Ay ham Yiiriidhan buy'i bashqorttarn'ing shazharalare," in 
Bashkirskie shezhere (Ufa: Institut Istorii, lazyka i Literatury Bashkirskogo Filiala AN SSSR, 
1985), pp. 61-73 [p.67]. 

139. In the German translation the first name is given as "Kerdras." "Kadrias Mullakaev' of 
Karatabynsk volost' is named, in a document from 1735, among Bashkir elders who aided the 
"Orenburg Expedition" of that year, which was charged with suppressing Bashkir resistance to 
Russian rule; see I. G. Akmanov, "Novyi dokument 0 nachale bashkirskogo vosstaniia 1735-1740 
gg.," in Iuzhnoural'skii arkheograficheskii sbomik, vyp. 2 (Ufa, 1976), pp. 343-351. 

140. In the German translation, "Karabatin." 
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name of Tiria 141 Babatu Kliusov, who dwelt in it only during the 
wintertime; in summer he lived along the Dema river, around 50 
versts [approximately thirty-three miles] from the city of Ufa, at 
two sites, namely, near the great lake Azirat, and on the stream 
Islak, where there were quite a few dwellings. And indeed until 
now there is a mosque at that lake, and on the stream Islak are a 
mosque and a building, both of stone; but only recently they 
have fallen into ruins.142 Subject to Khan Tiria were the Noghays 
and twelve Minsk volost's [German: families] of Bashkirs, and they 
paid tribute to this Khan with martens and honey. But somewhat 
further down, at the Ufinsk site, which was then called Turatav 
[Turatap],143 a great serpent appeared, which, coming to the city, 
poisoned many people with its venom and killed them. And so [the 
Khan] with all his Noghays went out to the Dema river, where he 
dwelled for some time; he learned of the seizure of the city of 
Kasimov by the Russians, and of their intentions against Kazan, and 
for this reason, in fear of them, he left for the Kuban. And at the 

141. In the German version, "Tirii." According to Iudin, the archival material he saw refers to the 
figure of "Tiria" as, instead, "Iskur-Babatu-Kuliasov," implying another version of the same basic tale. 

142. These sites are further described in the works of Ignat'ev cited in note 138, above. The two 
buildings along the stream Rychkov calls "Islak" are clearly the ruins that, according to local leg
end, had been a mosque, and the well-preserved "palace" (actually a mausoleum, says Ignat' ev) 
ascribed by local legend to "Turakhan" (cf. Drevnosti, 2, pp. 46-47; "Pamiatniki," pp. 333-334), 
both located along the "Slak" river, fifty versts from Ufa; Ignat' ev (Drevnosti, 2, p. 50) indeed 
equates this "Turakhan" with the "Tiria-Bebatu K1iussov" known from Rychkov's account, since 
the local legend surrounding "Turakhan" (though making him a Chingisid formerly in the service 
of the Siberian khan Kuchum who quarreled with Kuchum and came to Bashkiria as a conqueror) 
~Iso describes his flight with the Noghays to the south due to Russian encroachment. The 
. mos~lue" at the lake that Rychkov calls "Azirat" (suggesting perhaps an original "l;lairat") must be 
Idenhfied with the "tomb of l:Iusayn Bek" at the lake Ignat' ev calls "Akzirat': a name he explains as 
;ean~ng "white tomb" (Drevnosti, 2, pp. 54-56; "Pamiatniki," p. 334; cf. G. Ignatovich, "0 
I re~~lkh. pamiatnikakh v Ufimskom uezde," in Sbomik statisticheskikh, istoricheskikh i arkheo
oglc lesk,kh svedenl·· p b I· 0 b k· . . h· Ufi k' b·· b kh . b ot k I 0 yvs leI Ten urgs 01 I nynes nel zms 01 gu emllam, so ranny z rQZTa -
anny h v tech .. 1866 ·67 [Ue . fi· .. 29-30 I enll I gg. ,a: Tlpogra lIa Ufimskago Gubemskago Pravlenlla, 1868], pp. 

chien ' ~~.lere the lake is called "Akziarat", and "Ak-Ziiarat," Protokoly zasedanii i soobshcheniia 
to 10 o~ I urkestclfIskago Kruzhka liubitelei arkheologii (Tashkent), 5 (1900), pp. 93-95); according 

[sla~i:ere!;~~s n~t~d by Ignat'ev, this. l:Iusayn Bek b. 'Umar Bek, still renowned as an important 
whose shkma, was sent by KhoJa Ahmad YasavI to strengthen Islam among the Noghays (of 

corrupted I d I Mecca t I mora s an awlessness the shaykh had heard), and, after making the pilgrimage to 
d ' se t ed at the s·t h h· b dId·" I·" rawing I. I lew ere IS tom now stan s. u m ( Razva my, p. 149) reproduces a fine 
. , w lie I he fo d· h C I A h· fOb " rIver lsi k B un m t e entra rc lVes 0 ren urg, of the stone mausoleum" by the 

Bashkiri; I· (U~th the "mosque" and the "palace" are discussed in Arkhitektumye pamiatniki 
143 R a, 1956), p. 24. 

. ychkov not th h· I ' es at t IS was ca led Kazan tap in his time. 
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very same time, supposedly, that venomous serpent hid itself in the 
mountain which is located near the Ufa river, and disappeared, so 
that no harm came from it any longer. 

It is not clear whether we should find in "Tiria" a deformation of the 
name "Terme" widely given as that of Baba Tukles' son. What is clear from 
this account is (1) the assertion of implicitly hereditary rule of Baba Tukles' 
descendants in a "city" of the Bashkirs; (2) the simultaneous association of 
this family with a "holy" lake and with mosque-building (i.e., Islamizing) 
activity; (3) parallel mythic and historicizing explanations for the dynasty's 
departure from the region, through the stories of the serpent's ravages and 
the Russians' advance; (4) the survival of specific echoes of other stories 
about Baba Tukles, most notably the element of honey (d. 6temish Hajji, 
Idige's leap from a vat of honey in some epic accounts, the honey men
tioned in the twentieth-century legend of Baba Tukles' tomb), and the 
implied struggle with the serpent (d. the dragon in the khan's dream, and 
the serpent in yet another Bashkir tale discussed below); and (5) the essen
tial attestation of the continued currency of traditions about Baba Tukles 
and his descendants' status as biys ruling both the Noghays and particular 
Bashkir groups. The threat from the serpent is of particular interest also in 
connection with legends of origin discussed in Chapter 7 since a serpent fig
ures in several echoes of the mythic complex also invoked in the "ethnogo
nic" developments of Baba Tukles' persona; and it is especially prominent 
in the Bashkir tale to which we now turn. 

Yet another echo of the figure of "Baba Tukles Shashl"i <AZIZ," and one 
that again reinforces his links to both Islamization and pre-Islamic leg
ends of origin, is probably to be found in the shajarah or tribal genealogi
cal legend of one of the major Bashkir tribes, the Yurmafi, published in 
the collection of shajarahs edited and translated into Russian by the 
Bashkir historian R. C. Kuzeev. l44 This account is quite clearly a legend 

144. R. C. Kuzeev, Bashkirskie shezhere (Ufa: Bashkirskoe Knizhnoe Izdatel'stvo, 1960), 
pp. 27-31 (modern Bashkir transcription), 31-35 (Russian translation), 177-183 (notes and com
mentary), 233-243 (facsimile of the manuscript). The text is obscure in places, and Kuzeev's 
notes unfortunately do not address a number of textual problems; the summary and translation pr()
vided here reflects consideration of all forms in which he has made the text accessible. What is 
clearly an independent, but very similar, version of the same sha;arah was summarized in 
Lossievskii, "Byloe Bashkirii," pp. 381-383; yet another quite similar version is recounted, on 
the basis of an 1885 publication (unavailable to me) of a Bashkir "chronicle," in D. Sokolov, 
"Opyt razbora odnoi bashkorskoi [sicJ letopisi," in Trudy Orenburgskoi Uchenoi Arkhivnoi 
Kommissii, vyp. 4 (1898), pp. 45-65 [pp. 50-5IJ. On the Bashkir sha;arahs, see further Kuzeev's 
Proiskhozhdenie bashkirskogo narada: etnicheskii sostav, istoriia rClSseleniia (Moscow: Nauka, 1974), esp. 
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of origin with striking structural and thematic parallels to the Kimek leg
end as related by GardlzI , discussed in Chapter 7; but it is also quite evi
dently focused around "Noghay" elements in which two figures with 
names recalling the epithets of Baba Ttikles appear. It includes, at the 
same time, an emphasis upon the status of biy, as well as an element 
strikingly reminiscent of both the earliest account of Baba Ttikles and of 
an older legend of origin reported by JuvaynI for the Uyghurs; this is the 
image of the holy man inside a tomb-pit who in effect sanctifies and "cre
ates" a community, and its depiction in this Bashkir tale recalls also the 
Sufi theme of "seeing into" graves. 

The account of the Yurmafi sha;arah begins by promising an account 
of the khans since the time of "Chingghiz Khan," but immediately turns 
to the origins of the Yurmafi, among whom was a certain ''Tukhal 
[Ttikhal?] ShaghalI Bly"; this figure was called "Bly" by the people 
because his clan was large, according to the account, but what follows is 
evidently another explanation of the status of biy accorded to ShaghalT 
and his descendants. In former times, the account goes, the country of 
the Yurmati, specifically the region of the Zai and Sheshma rivers [tribu
taries of the Kama, in western Bashkiria], was inhabited by the Noghays. 
Suddenly an enormous dragon (azhdaha yi"lan) appeared in that region,145 
and the people fought with it for many years; many people died, but 
finally the dragon "disappeared," and the people were left in peace and 
security. At that time, the account continues, the people were under the 
rule of a khan called "Amat Khamat";146 after a while, however, there 

pp. 33-37 (and pp. 118-122 on the Yurmafi shaiarah), as well as A. I. Kharisov, Literatumoe 
nasledie bashkirskogo naroda (XVIII-XIX veka) (Ufa: Bashkirskoe Knizhnoe Izdatel'stvo, 1973), pp. 
Z 17-220, and especially R. Kh. Khalikova, Iazyk bashkirskikh shezhere i aktovykh dokumentov 
XVIII-XIX w. (Moscow: Nauka, 1990); for discussions of comparable shajarahs among the 
Volga Tatars, see Usmanov, Tatarskie istoricheskie istoclmiki, pp. 167-195, and further M. I. 
Akhmetzianov, "Obshchinnye shedzhere," in Istochnikovedenie i istoriia tiurkskikh iazykov, ed. It R. 
Tenishev, I. A. Ahdullin, and F. S. Khakimzianov (Kazan', 1978), pp.45-50. 

145. This element in the sha;arah immediately reminds us of the story about the "Babatu 
Kliusov" rulers of Ufa reported by Rychkov, as cited above, and recalls also a legend and folk 
etymology linked to the Noghay center of Astrakhan reported by Evliya Gelebi in the seven
teenth century (see the Russian translation, Kniga puteshestviia, vyp. 2 (1979), p. 132), and most 
probably reflecting traditions among the Bashkir tribes of the region (Evliya's "Hashdaks"): a 
dragon, he says, had despoiled the region where the city now stands, killing many people until 
a heroic khan slew it and rendered the place peaceful and prosperous; the city was thus called 
"Azhdarkhan," after the dragon (azhdaha, popularly azhdarkha). This account of the origin of 
Astrakhan's name is not mentioned in I. C. Dobrodomov, "Proiskhozhdenie nazvaniia 
AstrakhaTl'," in OTlomastika Povolzh'ia, 3 (Ufa, 1973), pp. 216-227. 

146. This name recalls the "Hazrat Khamet" who ordered a young boy buried during the con
struction of Astrakhan's mosque in a Noghay story discussed in Chapter 4. 
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came a time of intense quarrels and struggles among various khans, and 
the account specifies that this was the time of "]anbak Khan" and "Aqsaq 
Timer Khan," which was a time of discord, when the "homeland" (yort) was 
beset by enemies on all sides. Amat Khamat's realm collapsed, and he fled, 
"with a few people," across a great river, coming to a site where they dug a 
place for their homes (yort uri'ni' qazi"di'lar) and settled. There the khan 
announced that he had experienced a dream or vision (bir hal boldr) that 
indicated to him that they had come to a certain people's burial place: 
"There must be the bodies of some tribe here," the khan said, and "among 
these bodies there will be a saint (Cazfz)." The account continues thus: 

When he told them to look at the grave, they saw it at once; they 
saw a tombstone (ziyarat tashi'), and on the stone was written 
"Chulka Ata." The khan said, "Clearly this must be the saint." At 
that time the date was 8ll. The khan ordered them to open the 
grave to look, and when they looked, [they saw that] the grave 
was covered over with bricks; but, wondrously, a dark-headed, 
red-faced youth (yeget) was lying there as if alive. The khan said, 
"0 ShaghalI BIy, there is no one wiser than you among the peo
ple. Let this land and water be yours; you care for this saint [bu 
cazrzni sen tarbryah eyle ]." ShaghalI BIy was pleased, and estab
lished his yort along the river called Shadlrq ["joy"].147 He made 
a fenced enclosure (ibiitah) over this saint, and each year they 
would gather there and recite the Qur'an. 

After some time, the narrative continues, ShaghalI BIy died and was 
buried beside Chulka Ata 148; his son 149 CAlI Shaykh DarvIsh succeeded 
him as bzy and under him the people returned to their fathers' land of 
former times, the region of the Zai and Sheshma rivers.150 When Shaykh 
Darvlsh died, his son Chachh Darvish (in one version "Chasli-Dervish") 

147. This may echo the name "Shad" in Gardizi's account of the Kimek legend of origin, dis
cussed in Chapter 7. 

148. His name is here evidently written "Chiichilka," further suggestive of a conflation of 
names. 

149. Kuzeev understands the text to mean someone else's son, thus breaking the genealogical 
link between Shaghali Siy and the later hzys; this is surely not the intent of the text. 

150. This pattern of flight, establishment in a safe realm, and return to a previous homeland 
reflects a common ethnogonic motif, and quite precisely matches the specific pattern in the 
Kimek legend of origin discussed in Chapter 7. 
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became hiy, and his era is portrayed in glowing terms as a time of joy and 
prosperity for the Noghays. 

Herein is emphasized both the original brotherhood, and then the 
long-standing hostility, between the Noghays and Bashkirs, however, for 
at this point the account mentions the "Noghay custom" of referring to 
hz)'s as mlrzas (spelled m.r.zah), setting the stage for the division of 
Bashkir hly from Noghay mlrza. This Chaehly Darvlsh Bly had no sons, 
accordillg to the narrative; he had only a daughter, whom he had given 
in marriage to a Noghay, and when this Noghay died young, Chachl"i 
Darvlsh himself raised his daughter's two sons, Burnaq and Yadkar.'5' 
When Chaehl"i Darvish died, the account says, the elder grandson 
Burnaq became My, while Yadkar became mIrza, and when several bad 
years came, with long and harsh winters leaving the herds and people 
hungry and impoverished, the ensuing stress brought about the division 
of Noghays and Bashkirs. The Noghays, says the account, assembled and 
took counsel together, considering that "our ancestors had come from the 
Kuban" seeking pastures and a cooler climate; but the intense cold had 
proven more un bearable than the heat, and yet another affliction, more 
troublesome than even the cold, had come from the north: the Russian 
infidels (uri"$ kuffar) , who, it seemed, would become even more numer
ous. The Noghays thus resolved that "this land is not suitable for us," and 
set off, under the mlrza Yadkar, in the year 953/l546-1547, to return to 
the Kuban; a group of the poorest appealed to the hiy Burnaq,152 how
ever, and he changed his mind and agreed to stay in the region of the Aq 
Idel (i.e., the river Belaia, in Bashkiria). 

The rest of the shajarah follows the history of the Yurmafi hfys in 
Bashkiria and their submission to the Russians. At the end of the text 
appears a summary account in which the opening line of the shajarah is 
echoed; this time, however, the first two figures in the lineage of 
Yllfmaty b/)'s are made khans, in the following sequence of "the khans 
since Ch'lnghYz Khan": Amat Khamat became khan in 811/l408-1409, 

151. See the discllssion of this section in T. Kh. Kusimova, "Antroponimy v bashkirskikh 
shezhere." in Ollolllastika l'ovo/zh'io, 3 (Ufa, 1973), pp. 66-71 [po 67J. 

152. The "hajarah is presented as the recollections of the Yurmati" bfy who succeeded Bumaq 
Bry and e,·cntually submitted to the Russians; he speaks in the first person frequently, and 
toward the end of the text notes that he has recounted what he knew of "the ancestors" (bobo/ar) 
and the past for a certain Mulla Baqi to write down, and has entrusted what he wrote to several 
elders. The extant text includes a note adding that this bry who narrated the sho;arah's account 
died on 8 Rama",)n 972/9 April 1565, thus allowing us to date the composition of the original 
sho;arah to 'he latter sixteenth century, as its editor affirms (Kuzeev, p. 177). 
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then Janbak Khan, then Aqsaq Timir Khan[!], then ShaghalI Khan, then 
Shaykh T.r.w.sh [i.e., Darvish]; then Chachh Dar[v]ish became bzy, 
then Purnaq became bIy, and Yadkar became mfrza. 

Such is the account of the Yurmafi shajarah. It recounts the role of the 
tribal chiefs, the bfys, as the decisive figures in the tribe's history, from 
the beginnings of the chiefly lineage and its dual sanction by a Chingisid 
khan and by a Muslim saint (whose tomb both determines and sanctifies 
the place where the tribe takes shape as a community), through a succes
sion of blys and the division of the people in a time of troubles, down to 
the submission of the Yurmafi to the Russians. The latter point is of 
importance, for the shajarah is a notably "submissive," even despairing, 
document, and no doubt stands as an example of "traditional" oral histo
ries, composed soon after colonial conquest, intended to justify the sub
jugated people's (or more properly its rulers') integrity as a community 
and its rights in a particular territory;153 as such it was compiled out of tra
ditional oral materials, no doubt, that in some cases-the appearance of 
the dragon, the prominence of the rivers, the saint's tomb-pit-reflect 
quite archaic mythic themes, but it bears evidence of being intended 
both to acquaint the tribe's new imperial masters with the political struc
tures accepted among the Bashkirs (respecting which the Russians might 
expect minimal organized resistance) and to j ustifythe necessity and 
benefits of submission for a Bashkir audience. 154 

In any event, for our purposes it is important that in the shajarah, com
piled and transmitted for these likely purposes, we find hints of traditions 
surrounding our Baba Tiikles; these are clearest in the name of Chachii 
Darvish, but may appear also in the name of the saint, "Chi.ilka" /"ChachIlka" 
Ata, and in the single reference to ShaghalT Bly as "Tukhal ShaghaiI 
BTy."155 Beyond reflections of the name, beyond the general mythic com-

153. Cf. similar examples in Henige, The Chronology of Oral Tr!ldition, pp. 103-105. 
154. The latter point is explicitly raised when the putative author of the sha;arah-the bry 

who submitted-stresses that he had no choice but to submit. 
155. We may note here, finally, the slight possibility that the available manuscripts of the 

Yurmat'i slw;arah may mask an even clearer link with the figure of Baba Tokles. The name of the 
"author" appears frequently in the text, in a form transcribed by Kuzeev as "Tatigach Baba" or 
"Tatigach Bi," and Kuzeev "modernizes" the name in his notes to "Tatigas"; in the manuscript 
copy reproduced in facsimile, however, the name is consistently written "t.t.kai':" or "t.t.kacah; 
and in view of the long history of the text's transmission and the successive recopying we must 
assume-since the copy Kuzeev publishes most likely dates from the beginning of the twentieth 
century-it does not seem altogether implausible that this form may reflect an original "t.k.lils
(or perhaps "t.k.lac"). Against this may be noted (I) a reference to a manuscript copy of a ",h". 
;arah of Tatigas-biy of the Yurmat'i tribe," in A. Fattakhutdinov, "Bashkirskie shezhere (kratkoe 
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plex of the serpent and rivers as evoked in some epic versions of Baba 
Tiikles' role in the Idige tales, and beyond the general elements of a leg
end of origin in an originally small community's flight to safety in trou
bled times, we may see specific parallels to other "uses" of Baba Tukles, 
in the account of "Chachl"i Darvish" raising sons left to him by a girl (in 
this case his daughter, qi'zi', instead of a parz-qi'zi' or the like) who here 
also "disappears," at least from the narrative, and in the attention to link
ing the ranks of bzy and mzrza. among the Bashkirs and Noghays, re
spectively, to descendants (and, practically, sons) of Chachl"i Darvish; if 
we are correct in assuming a Bashkir appropriation of a Noghay tale 
focused on Baba Tukles, it would be entirely fitting for "Chachh Darvish" 
to be assigned two sons, since, as noted above, Baba Tukles' ancestry of 
the Noghay rulers appears to have been widely recognized among the 

Bashkirs. 
More interesting, in the curious account of the community "digging" 

to establish homes in the midst of another community's burial ground, 
inside which a clearly Islamic saint-his grave is, after all, a place for 
pious visitation (ziya.rat) - is found enclosed in a grave-pit, but miracu
lously untouched by corruption (rather than by fire), we may see striking 
parallels with the narrative of Otemish HajjI itself, with its elements of 
digging the oven-pits, the qoruq, and the saint's emergence from the pit 
unharmed. The saint's emergence, or uncovering, is the decisive moment 
in founding a new community, in one case the "Ozbek ~a.Jifa-si·" with its 
Muslim khan, in the other the Yurmafi with its lineage of tribal chiefs 
who make the grave, properly fenced off as inviolate, the focus of the 
newly formed people's territory, and oversee the communal recitation of 
the Qur'an at the saint's grave. J56 

arkheogr<lficheskoe opisanie)," in Hashkirskie shezhere (Filologicheskie issledovaniia i publikatsii) 
(Ufa. 1985). PI'· 88-128 [po 99, No. 25] (the shaiarah, belonging to one SabitTatigasov in the vil
lage of Tabd,h- in Sterlibashevskii raion, "begins with Tatigas-bT and continues to our days, with 
multiple genealogic<ll branches"; it was compiled by one Akhtiam Karagulov, director of a 
cement factory in the city of Sterlitamak), suggesting that this form of the name is found in other 
sources-unless of course all copies derive from a single original in which the name had already 
been corrupted; and (2) more strongly, the existence of "Tatigasov" as a surname, although this 
as well I1l<ly rellcel a late adoption based upon written records. 

156. The <lccount of the uncovering of this saint's grave recalls the story of the discovery of 
the putati\e tomb of 'AIT in Balkh, reported by the twelfth-century traveler Abo Hamid 
al-Ch<lrn,l\T; the latter tale involves a dream (comparable to the khan's bal in the Bashkir tale), 
the digging and uncovering of the grave, and the discovery of 'AIT's uncorrupted state. See in 
addition to Ferrand's edition, cited in Chapter 2, the translation in McChesney, Waqf in 
Central Asia, PI' 27-28. 
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We may note here that Baba Tukles also figures in tribal legends and 
genealogies of another major Bashkir tribe, the Ming. This tribe is said to 
recall the names of "TokIo Ata" and "Sasle Ata" (i.e., Chachl"i Ata) as dis
tant ancestors,157 but in an unpublised shajarah, preserved in Ufa and 
most likely compiled in the mid-nineteenth century, we find an even 
more explicit genealogical evocation of Baba Tukles' lineage. In this sha
jarah we find the full genealogy, from Abu Bakr to Idige, as known from 
the historical and epic accounts discussed earlier (see Table 5.1), in a 
form that suggests its dependence upon a written text, probably JalayirI's 
work or the Daftar-i Chingzz-namah. Idige, however, is here ascribed a 
single son, called "Chalpaq Khan," who is said to have ruled as khan in 
Saraych'jq during the sixth century A.H.; more important, this Chalpaq 
Khan is cast as the father of "Ming I:IadaqlI Oradach BTy," who is clearly 
to be identified with the "Uradas Biy" or "Ming Hadhaql'j Uradach Siy" 
widely acknowledged in tribal tradition as the common ancestor of the 
Ming Bashkirs.158 The shajarah follows his lineage for another twelve or 
thirteen generations, along lines separate from those known through 
other Ming shajarahs, but what is significant for our purposes is the graft
ing of Idige's lineage through Baba Tukles onto the Ming tribal geneal
ogy: the shajarah also follows a number of other prominent lineages from 
Islamic and Inner Asian traditions, including those of ancient Iranian 
kings, pre-Islamic prophets, Chingisids, and Ottomans, but it is clearly 
the lineage of Baba Tukles that is used to "extend" the ancestry of the 
most hallowed Ming hero and progenitor. 

Finally, a distinctive episode from the recently published, and 
extremely rich, Bashkir version of the Idige tale appears to reinforce the 
Islamic origin of Baba Tukles' role while at the same time setting Idige's 
sacred genealogy squarely within the narrative tradition of native legends 

157. Cf. Kuzeev, Proiskhozhdenie, p. 305. 
158. On this figure, and on the Ming Bashkirs in general, see Kuzeev, Proiskhozhdeni., 

pp. 299-315, and his Bashkirskie shezhere, pp. 50-70 (with notes, pp. 186-194). The shaiarah 
discussed here is the first part (ff. la-28b) of MS la-69 from the Collection of Manuscripts and 
Old Printed Books of the Institute of History, Language and Literature of the Academy of 
Sciences of Bashkortostan in Ufa; the lineage of Baba Tiikles appears on ff. 5a-b (a folio mis
placed in binding) and 17a-22b, with subsequent generations through f. 28b. I am indebted for this 
reference to Allen Frank, who filmed this manuscript during a research trip to Ufa in 1992. In 
this text, the epithet of the Ming ancestor Oradach BIy might be read "Ming Khudll-qulr (i.e., 
the Ming "servant of God"), but evidently the form "Ming HadhaqlI Uradach Bry" (i.e., Uradacb 
Bry "of the thousand quivers") is supported by legends about him transmitted orally. Chalplq 
Khan is named, without reference to his lineage, in the Dartar-i Chingrz-namah (MS 
Edinburgh, f. 66a), where his realm (yurt) is identified as Saraychi'q. 
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of origin. The passage in question occurs during the hero's flight from 
Tokhtam'ish as he makes his way toward "Satm'ir" (i.e., "Shah Temiir"). 
Now the episode of Idige's flight from Tokhtam'ish to Shah Timur is well 
known from virtually all of the recorded versions of the tale, and includes 
a section in which TokhtamYsh, learning of Idige's flight, seeks advice on 
what he ought to do in response; after several "invitations" he has the 
aged singer of tales, Supra ]'iraw, who can foretell the future, brought to 
his court. Provided with kumiss or other offerings, Supra J'iraw names the 
khans he has survived in his long life (often beginning with Chingis 
Khan), and predicts that he will outlive Tokhtam'ish as well, for Idige will 
defeat him and seize his throne, property, and women; in several variants 
it is here, in the course of this bard's prophetic recitation, that we learn of 
Idige's descent from Baba Tiikles. 159 As a result of this prediction the 
khan either tries unsuccessfully to appease Idige, as in some versions, or 
resolves to kill him, as in others; in both cases he sends Idige's friend 
Janbay to bring him back, but Idige refuses and continues on his way. 

The Bashkir version includes this section, but inserts an otherwise un
known episode l60 in which "Idheiikay" finds an old man guarding a chest 
(sandi'q) containing the hero's genealogy; the old man reveals that he, 
Baba Tiikles, and Supra J'irawl61 had once been companions in the fight 
against the infidels. Here Idheiikay is guided in his journey by a blue 
hound (kiik burdhay), who leads the hero into a cave inside a mountain; 
there after crossing a lake they reach a high place where the road divides, 
marked by a sign indicating that the road to the right leads to wealth, the 
one to the left to warfare, and the one in the middle to the "secret" the 
hero is seeking to uncover. Following the dog down the middle path, 
Idheiikay meets the white-bearded old man, who addresses him thus: 

"Both Toklath and I were together at the Kacbah; together we bat
tled the infidels who came into our homeland. Both Habrau and I 

159. In the Noghay version translated by Potanin and Valikhanov, a hostile "Sabra Jirau" 
responds to Tokhtanfish's specific question about Idige's origin by affirming that "Baba-Tukti
Chachli-azi" was his ancestor (Valikhanov, Sochineniia, pp. 266-267); Berezin's version 
(pp. 63-64) has "l::Iabir" (or "l::Iabra") J'iraw ask Idige to confirm his descent from Baba Tiikles. 
In Osmanov's text (pp. 35-36) it is "Subra" (or "Sabra") Jlraw who in reciting his ji'T for 
Tokhtami'sh gives Idige's genealogy from Baba Tukles, who he says ruled at the Ka'bah (cf. note 
27 above); and Choclzko's version (p. 355) likewise has "Sobra" recount Idige's ancestry, from 
Abu Bakr through Baba Tukles, when summoned after Idige's flight. 

160. "IdheUkiiy menan Moradhi'm," Agidhel, 1989, No. I, pp. 45-48; cf. Nur Zaripov's discus
sion of the episode in his supplement to the text (noted above) pp. 132-134. 

161. In Bashkir, "Baba Tiikliith" and "Habrau." 
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became companions of T6kliith; and for a long time the three of 
us were the closest of friends. The holy Baba T6kliith shared his 
secret with God: until a hero who would save the country was 
born in Ural, until a hero who could wield the sword of Ural Bat"ir 
arose, he told no one the place where it lay ... and he summoned 
me to safeguard the secret beneath the earth. To the old man 
Habrau he assigned such a task: to go among the people in Ural, 
close his left eye, pay heed to the saints, and make beys of all men 
who say they are men. I obeyed T6kliith: from that day, making 
me deaf and dumb, giving me the chest which bore the secret, 
and seating me on that rock, he turned me into a poor wretch. I 
had a wife; he had me leave her and made her a widow. I had a 
single son; he turned him into an immortal dog-that very com
panion of yourS."162 

The old man then notes that Habrau did not comply with Baba Tokliith's 
words; as a result, Baba Tokliith angrily laid a curse on Habrau, con
demning him to live forever but in sorrow and misery.163 The old man 
then speaks again: 

"Now, young man, you have come, now you have learned the 
secret. With your own hand take the key from around my neck, 
and inside that chest you will find a great book; when you have 
read that book, you will understand what has been." 

Idheiikiiy opened the chest and took out a great book written 
on deerskin. He opened it to the first page and looked at the 
book, and when he saw his genealogy laid out inside, and his 
own name written in blood, he was amazed and astonished. As 
he stared intently, he read these words: 

162. Text: Tokliith meniin ikiiiiliiP / Qiighbiilii Iii buldiC{ bedh, / Ilgii kilgiin giiiiergii / Bergii hadlutq 
yundrq bedh. / Habrau meniin ikaiiliip / Tokliithkii yuldash buldrq bedh. / KiiP saqtardha iisaula". , 
Bergii serdhiish buldiC{ bedh. / Baba Tokliith iiiilia / Alta meniin serlashte; / Uralda uughan ber batir , II 
haqlardhay bulmaghas, / Ural batir qi"li"srn / Totor baUr Uumaghas, / Qaydha yatqan uri'nih I His 
beriiiigii i:iytmane / ... Mingii erdheng athtrnda / Ser haqlargha ondiishte. / llabrau qartqa UTalda'" 
aralap yOrorga, / Hul kiidhene yommorgha, / Aiiliane trnglargha, /lmlen tigiin irdhardhii-I Bari'hih My 
qrlrrgha, - / Ugha shunday iish qushti: / Min buy birdhem Tokliithkii; / Shul kondiin uk ul min.' 
Telhedh·qolaqhrdh itep, / Serle handrghrn birep, /Osho tashqa ultiTtip, / Ayliinderdhe bayghoshqa. ,s.r 
qatrni'm bar ine, / Unr ayi"rti"p, tol qi"ldr, / Yangghidh balam bar ine, / Hrna osho yuldashihg - I Olmay 
torghan iit qrldr. 

163. From this, Zaripov (p. 133-134) interprets Habrau as a "popular" and "democratic" characterl 
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"From my grandson a man called Qotlo will be born who will 
become a bey; the youngest of my children, the most beloved 
son, the bey bali'r named Tora, will destroy the beylek of my 
great-grandson Qotlo for not adhering to my ways; he will make 
him and his clan-all of them, without a single one left out
slaves. 164 From Qotlo will be born my bastard son, and he will 
call him Idheiikay; his heart will be stern, and he will go about 
the country, seeking revenge; the son born from him will be 
called MoradhYm; he will shed blood relentlessly throughout the 
whole of Ural."165 

The book, then, is Baba Toklath's prophecy concerning his descendants; it 
ends with the revelation that someone from among his descendants, 
guided by a dog, will come upon this prophetic book, and promises p.ower 
and SLlccess to that person if he will "grasp the sword left to me by Umer 
Bahr" (recalling the tradition that Baba Tiikles' father was "Baba <Umar"), 
and if he will seek out the grave of Ural Bafir, don the latter's helmet, and 
mount a special steed that emerges from a sacred lake. 

This unique episode from the Bashkir variant166 illustrates as well as 
any the rich interweaving of Inner Asian mythic motifs with the still 

164. The destruction of the beylik of Idheiikay's father by Baba Tiikliith's youngest son is 
recounted (as history, not prophecy) to Idheiikiiy earlier in this Bashkir version, by none other 
than Habrau himself (p. 24). The tension reflected here between figures portrayed as descen
dants of Baba Tiiklath suggests the combining of two distinct traditions evoking his sacred ances
try, one a specifically Bashkir tradition involving Baba Tiiklath and "Tora" (as echoed in the 
legends about Ufa discussed above), and one a more general Noghay tradition involving Baba 
Tlikles, "Qotlo" (i.e., Quthqfya), and Idige. 

165. Text: Inde, yeget, kilganheng / Serdhe khadher belganheng; / MUYi"nfmdaghi· asqisU / Udh 
qulrng man ahrhi"ng; / Osho Iwndi"q i!senan / Ber dhur kitap tab rrll i"ng. / Shul kitapU uqi"ghas, / 
Ni bulglwni·n <111glarhi"ng. / Idheiikay handi"qU asqan, / Bolan tirega yadhrlghan / Ber dhur kitapU 
alghan. / Tiiiige hitte asqas ta, / Kitapqa kiidh halghas ta, / Esena ihui" tedhelep, / Qangha man· 
si"p yadhdghml / Odh isemene kiirgas ta / Aptiiaghan, tang qalghan. / Kiidhen teklap qaraghas, / 
Osho hOdhdhe uqi·ghan: / "Yeyanemdan hey hulrp, / Qotlo tigan ir Uui"r; / Baldari"mdi"ng kinyiihe, 
/Ing dogham&ng irkahe / Tora tigan bey haUT / Qotlo tigan biilamdeng, / Totmaghangha yolamdf, I 
Beylegene )'llq qihr; / Odhen, idui"n,-harihi"n / BeTen quymay qol qrli"r. / Trumam Uui"r Qotlonan, / 
Idheiika)' tigiin at qll)'i"r; / Yauiz huhr YOTage, / Ilda yorop, qon qi"uii, / Unan Ullghan yete yat / 
Moradhi"m tigiin at quyfr, / Hota Ural huyfnda / His ayamay qan qoyor. 

166. In dealing with Soviet publications of a given "national" epic, even with those based on 
recordings from the 19Z0s or 1930s, one inevitably fears "contamination" and outright manipu
lation in the text for ideological andlor nationalistic purposes, as less egregious but potentially 
more insidious manifestations of the environment that encouraged, for example, "epic" pane
gyrics to Stalin; this fear is compounded by the publication of linguistically modernized "popu
lar" texts without critical apparatus, facsimiles, or any indication of the principles used in 
creating the new text from several variants. On the whole the published Bashkir version does not 
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essentially Islamic character of the central figure, Baba Tiikles: Among 
the Inner Asian elements, the dog who guides the hero in his quest is strik
ingly reminiscent of the blue wolf that goes before the hero in the famous 
Uyghur-script version of the legend of Oghuz Qaghan;167 the moun
tain/cave/water complex is extremely widespread in Inner Asian legends of 
origin and ancestral birth (as will be discussed in Chapter 7), and in this 
connection we may note that later in the same Bashkir variant Idheiikay 
first speaks to Satm'ir of his longing to return to his own country, to "the 
mountain of Baba T6kliith," the "mountain where his mother bore him," 
and then on his return makes a pilgrimage to the site, evidently located at 
the junction of two streams: "He crossed the Yay"iq, and sought refuge at 
the grave of Baba T6kliith along the rivers called Biiliikiiy and T6yaliith."168 
The "secret" locked up in a chest is likewise a recurrent motif also linked 
with legends of origin: here the link is implicit, with the "secret" consist
ing of a genealogy cast as prophecy (since a "founder" must predict his 
community's fate), but occasionally the "secret" is the ancestor himself.169 

appear to exhibit elements that are clearly ideologically motivated. More problematical is the 
issue of "literary" or "creative" additions or changes in the variants underlying the published 
text, some of which (e.g., the versions prepared by the writers Burangulov and Isenbetov in the 
late 1930s) were already literary reworkings of folkloric recordings; here the possible "contami
nants" include not only the ideological currents in vogue at the time and the drive to distin
guish a standardized "national" (in this case Bashkir) form of the epic, but the scholarly, literary, 
and folkloric knowledge and education of the editors themselves. In any case, without a thor
ough study of the full range of variants and edited versions it is impossible to argue for or against 
the notion that the recently published Bashkir text faithfully reflects the form and content of the 
epic among traditional bards; that it does is merely assumed here, with the additional assurance 
that at least in the case of the figure of Baba "Toklath" (whose role seems hardly amenable to 
Soviet-era ideological tampering) there seems no good reason to doubt its faithfulness. 

167. Other parallels with this early "mythic epic" will be noted in Chapter 7; on the theme of 
the wolf as guide see most recently R. S. Lipets, " 'Litso volka blagoslovenno .. .' (Stadial'nye 
izmeneniia obraza volka v tiurko-mongol'skom epose i genealogicheskikh skazaniiakh)," 
Sowtskaia etnografiia, 1981, No. I, pp. 120-133; cf. L. P. Potapov, "Volk v starinnykh narod
nykh pover'iakh i primetakh Uzbekov," in Kratkie soobshcheniia Instituta Etnografii AN SSSR, 
vyp. 30 (1958), pp. 135-142. Ethnogenetic legends involving a wolf's guidance (or occasionally 
that of some other animal) are particularly widespread among the Bashkirs, as noted (with his
toricist interpretation) by R. G. Kuzeev, "Uralo-aral'skie Hnicheskie sviazi v kontse I tysi
acheletiia N. E. i istoriia formirovaniia bashkirskoi narodnosti," in Arkheologiia i etnografjia 
Bashkirii,4 (Ufa, 1971), pp. 17-29 [cf. p. 20], and in the same volume A. N. Kireev, ~Etno
geneticheskie legendy i predaniia bashkirskogo naroda" (pp. 60-63); see also in the same volume 
F. F. llimbetov, "Kul't volka u Bashkir (k Himologizatsii Hnonima "bashqort")" (pp. 224--228), 
where popular etymologies for the ethnonym involving the word qurt, "wolf," are addressed. 

168. Cf. pp. 63, 65; in keeping with the cyclical theme of linking origins with endings, 
Idhetikay recalls his descent from Baba Toklath just before he dies (p. 73). 

169. This theme appears in the Mongol tradition, noted above, identifying Chingis Khan', 
ancestor Borte Chino as a Tibetan prince; the latter's lineage is in turn traced to an Indiln 
prince, who was locked into a copper box and thrown into the Ganges to be discovered by In 
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At the same time, however, the originally Islamic flavor of Baba 
T6kllith's role is unmistakable: he is linked with Mecca, he fights the 
infidels who threaten the nation (il), and he laments his descendants' 
departure from the customs he established. Moreover, he is again por
trayed as a figure instrumental in bringing Islam to a people; his role as 
"founder" is clearly the product of his active contribution to establish
ing Islam, and not merely the result of any genealogical links sacred 
in an Islamic context (e.g., descent from Abo Bah), which are not 
even mentioned in this Bashkir version. In short, this newly available 
account reinforces the conclusion that the figure of Baba Tiikles was 
above all a bearer of Islam-not merely a vehicle for grafting an Islamic 
genealogy onto an Inner Asian one, and not a figure already known to 
Inner Asian tradition who was subsequently cloaked in Islamic garb
and that it was in his capacity as a bearer of Islam, and thus a founder of 
a religiously defined community, that he was susceptible to the "nativiz
ing" narrative transformations that in some accounts merely surrounded 
him with the trappings of traditional legends of origin, and in others 
recast him entirely as a mythic ancestor. 

We may note, finally, that the role of "Islamizer" is clearly assigned to 
the figure with whom it may be possible to identify Baba Tiikles; and it is 
with this issue that we conclude this chapter. 

Baba Tilkles and Sayyid Ata 

The Noghay and Crimean accounts of NOr ad-Din's claims to legitimacy 
based on descent from the TurkistanI saint "Qoji Ahmad Baba Tiikli 
Shashli <Azlz" add an important element to Baba Tiikles' designation, 

old man of Tibet (cf. Bawden, The Mongol Chronicle Altan Tobci, p. 112). In a Qazaq legend 
recorded by Divaev, Chingis Khan himself was placed in a chest by his mother, ashamed that 
the boy's father was not her lawful husband, and thrown in a river, where he was discovered 
and raised by a parr (A. Divaev, "Kirgizskii razskaz 0 Chingiz-khane," ZYOIRAO, II 
(1899), pp. 290-292, reprinted in his Etnograficheskie materialy (Tashkent, 1900), part 7), 
while a Qaraqalpaq legend has Chingis Khan's mother shut up in a sandi"q and cast into the sea 
(I. A. Beliaev, "Iz predanii 0 Chingiz-khane," Protokoly zasedanii i soobshcheniia chlenov 
Zakaspiiskago knlzhka liubitelei arkheologii i istorii Yostoka (Ashkhabad), 3 (1917), pp. 10-12); 
see further on this theme Kh. Esbergenov and Zh. Khoshniiazov, Etnograficheskie motivy v 
karakalpakskonJ fo/'k/ore (Tashkent: Fan, (988), pp. 22-26. Even closer to the use of the motif 
in this Bashkir version of Idige is the case of Aba'I-GhazI's account of Oghuz Khan in the 
Shaiarah-i tarakilfuJl, in which the wise sayings of his son, Kiin Khan, are written down on paper, 
signed by the notables and stamped with their seals, and placed in the khan's "treasury" for pos
terity (cf. Kononov, Hodoslovnaia, pp. 54 [tr.l, 38 [text]). 
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namely the appellation "Khoja Abmad." On this basis some researchers l70 

have assumed that these accounts assert a genealogical link with Khoja 
Abmad Yasavi himself, whose association with the town of Turkistan is 
well known; indeed, the Noghay version of the tale published by 
Semenov makes this identification explicit, but it is the only epic version 
to do so explicitly, and it is not impossible that the translator himself sup
plied this "explanation." Now it is undoubtedly true that we should look 
for Yasavi connections in considering the possible "identity" of Baba 
Tukles; the activity of Yasavi shaykhs among the Turkic tribes of the 
Jochid ulus is attested in a number of historical and hagiographical 
sources, and it is most likely not without significance that the rest of the 
Tashkent manuscript that contains the text of Otemish I:Iajji's work on 
the Jochid ulus (together with Abu'l-Ghazi's Shajarah-i tarilkimah) con
sists of hagiological legends about Abmad Yasavi and his successors, as 
noted earlier. Yet the appearance of Baba Tukles in Otemish I:Iajji's work 
as the person responsible for the conversion of Ozbek Khan implies that 
we should consider a Yasavi 171 contemporary of Ozbek Khan, and it is 
suggested, accordingly, that in looking to the Yasavi order we need not 
go back to the "founder" himself; rather, Baba Tukles may well be identi-

170. Cf. Melioranskii, "Skazanie," introduction, p. 10; Safargaliev, Raspad, p. 229; 
Zhirmunskii, "Skazanie ob Idige," p. 383; Usmanov (Tatarskie istoricheskie istochniki, p. 84), 
evidently accepting Melioranskii's interpretation, also cites Safargaliev's mention of the Qara 
Noghay account of "Khochakhmat Baba Tulik" as evidence of Khoja Abmad YasavI's appear
ance in the legend of Idige, and feels obliged to explain the dbsence ofYasavI in the Tatar histo
ries as the result of YasavI's supposedly greater esteem among the Qazaqs and Noghays than 
among the Tatars. 

171. According to Togan, the important (but regrettably now lost) nineteenth-century hagio
graphical work by Sayyid Ahmad Na~ir ad-DIn MarghinanI devoted primarily to YasavI shaykhs, 
entitled Manaqib·i masha'ikh at-turk, specifies that "Baba Tuktu ~a~tl Aziz" [Togan's transcrip
tion] was a YasavI shaykh (cf. Bugunku Turkili, p, 197, n, 210, referring to ff. 26a and 156b of the 
apparently unique manuscript preserved in Bayazlt Umumi KuUiphanesi, Hillis Efendi No. 
199; Togan here refers also to Osmanov's chrestomathy and to the 'Umdat at-tavarIkh [i,e" 'Abd al
Ghaffar's 'Umdat al-akhbar] on Baba Tukles), Elsewhere ("Yesevilige dair bazl yeni maIGmat," in 60 
dogum yill munasebetiyle Fuad Koprulu Armagam [Istanbul: Osman Yal~1I1 Matbaasl, 1953], p. 
525), Togan mentions that the same work (which he calls here TarIkh·i masha'ikh at-turk) identi
fies "Baba Tukles" as a son of Jalal ad-DIn ROmI (interesting in itself in light of the association of 
the "prophetic skull" theme with both Baba Tukles and with ROmI's "son" Shams-i TabrIz, and in 
light of the genealogies found in the Tatar histories and in various Noghay versions of the Idige 
tale naming Baba TUkles' father "Jalal ad-DIn" -who is in fact specified as Sultan Jalal ad-DIn 
HumI in the Central Asian Matlab a/·/alibIn, and appears also in NOrullah KhorezmI's account), 
but makes no mention of the work's information on his YasavI affiliation, It is unfortunately not 
clear from these two brief notices by Togan what specific information on Baba Tukles is provided 
by this hagiography, and only its rediscovery, or perhaps access to Togan's notes, would allow I 
proper evaluation of this potentially important source, 
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fiable with the YasavI order's "other" Abmad-Sayyid Abmad, known as 
Sayyid Ata. 

In support of this identification, beyond the shared function of con
verting Ozbek Khan to Islam (and the specific element of the drinking 
ceremony disrupted, at least implicitly, by both figures, as discussed in 
Chapter 3), we should first stress the name Abmad, well attested in 
Central Asian sources as Sayyid Ata's personal name; the honorific 
khoja, more closely associated with the Naqshbandlyah than with the 
Yasavlyah, was nevertheless often used in Central Asia as an equivalent 
of the term sayyid, implying descent from the Prophet Mubammad. 
Sayyid Ata was from the region of Turkistan, if not from the town by that 
name, but in fact his place of origin is probably concealed in the desig
nation by which our Baba Tiikles is most widely known in the epic 
accounts: the ShashlilChashlilChachU cAziz is surely not the "hairy 
saint," but the "saint of Chach," or Tashkent,172 and Sayyid Ata's associ
ation with Tashkent, where he served ZangI Ata and from where he was 
sent to the Dasht-i Q"ipchaq, is also well attested in the Central Asian 
hagiographical tradition. 

In addition, the appearance of the town of Qumkent in both the Tatar 
histories (as the dwelling place of Edigii's father) and in the epic tales (as 
the place where Idige is left by his spirit-mother and found by Baba 
Tiikles) may support the link with Sayyid Ata. Qumkent, as noted above, 
is known from Abo'I-GhazI173 as the name of a town not far to the east of 

172. Abdiilkadir inan must have reached the same conclusion, judging from c;agatay's com
ment ("Die Adigii-Sage," p. 276, n. 4), but oddly enough c;agatay suggests instead that "ChashlT 
Aziz" means "the aged saint" (p. 264); Melioranskii also noted the possibility of interpreting 
·Shashl. 'Aziz" as "the saint of Shash" ("Skazanie," introduction, p. 10, n. 2), and suggested that 
interpretation as "the hairy saint" was a later, derivative understanding. Zhirmunskii ("Skazanie ob 
Idige," p. 383) doubts the interpretation of "ShashlI" as "Tashkentian," but offers no basis for his 
reservations. Despite the clear distinction between sach, "hair of the head," and wk, "body hair," 
the appellation ''Tiikles'' might have encouraged the popular interpretation of"ChachlIcAzIz." 

173. Abll'I-ChazI, ed. Desmaisons, II (text), pp. 220-222; cf. BartoI'd, "Svedeniia ob Aral'skom 
more," Socilillelliia, III, pp. 63, 67, 88. Zhirmunskii ("Skazanie ob Idige," p. 383) maintains, 
without citing his source, that the Qumkent of the Idige tales is to be found in the "ancient city 
of Kumkent on the northern slopes of the Karatau [that is, in southern Kazakhstan], where also 
is found the legendary spring of this saint"; he notes that the Qazaq "cult" of Baba Tiikles is 
associated with this region, although "his maxar is also mentioned as a cult center in the envi
rons of Astrakhan." Zhirmunskii makes no mention of the more famous Khorezmian Qumkent. 
On the Qumkent in the Karatau, cf. E. I. Ageeva and C. I. Patsevich, "Iz istorii osedlykh pose
lenii i gorodov iuzhnogo Kazakhstana," Trudy 11lstituta istorii, arkhe%gii, i etllografii AN 
KaxSSR, t. 5 (Arkheologiia) (1958), pp. 112-113, where it is noted that this Qumkent is not 
described in any written sources. The greater likelihood that it is the Khorezmian Qumkent that 
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VazIr in Khorezm, near the Amu Darya rather than the "Nile" of the 
epics; Sayyid Ata himself is said to have settled in Khorezm following his 
"missionary" activity in the Dasht-i Q"ipchaq, and in fact we also know 
from Abu'I-GhazI that Sayyid Ata's descendants continued to live in the 
region of VazIr at least as late as the sixteenth century.174 

Moreover, a key feature in the "mythologized" tale of Idige Biy is 
echoed in the life of Sayyid Ata: the epic account of Baba Ttikles' loss of 
his son, explained as his spirit-wife's revenge for his violation of his 
vow, is paralleled by a well-known story about Sayyid Ata, in which 
Sayyid Ata's son is stolen by a band of "Turks from the Dasht-i Q'ipchaq" 
in divinely ordained punishment for Sayyid Ata's hostility toward the 
KhojaganI shaykh 'AlI 'AzIzan RamitanI (d. 1321 )ys 

Finally, Central Asian legendary cycles surrounding Sayyid Ata 
include two curious elements familiar from Otemish BajjI's account of 
Baba Ttikles. In Turkic accounts preserved in at least two manuscripts in 
Tashkent, the process of converting Ozbek Khan involves a similar ordeal 
by fire (though here only one oven is heated up for both the kafir and the 
Muslim saint),176 while in other accounts even the tiik for which Baba 
Ttikles was named is associated also with Sayyid Ata: we learn in one pas
sage177 that Sayyid Ata was an extremely intense and zealous person, and 
"when he got angry all of his body hair would stand straight up and come 
out of his garment." The description so closely parallels the account of 
Baba Ttikles in Otemish BajjI' s work that it may be taken as a convinc
ing indication that one and the same figure inspired both narratives. 

figures in the Idige/EdigU legends is suggested also by its mention in the early fifteenth-century 
work ofMu'In ad-DIn NatanzI, as noted in Chapter 5. 

174. Ed. Desmaisons, II (text), pp. 196-197, I (trans!.), pp. 211-212. The prominence, in a 
nearby town, of another descendant of Sayyid Ata, Sayyid Na~ir Khoja, is attested for the era of 
Mubammad Sh'ibanI Khan's conquest of Khorezm in 1505 in the Tavarfkh-i guzfdah-i nU$rat
namah (cf. Materialy po istorii kazakhskikh khanstv, p. 23; Akramov facs., p. 278) and in 
Bann:Pf's Shaybiinf-niimah (Materialy, p. 114). 

175. The story is recorded in the Rasha/:zat-i cayn al-/:zayiit at the very beginning of the six
teenth century; cf. the edition of Mu'Infyan, I, pp. 68-69. Stories of "foundling" ancestors are 
especially common in legends of dynastic origins, presumably because of a wish (for purposes 
of legitimation or panegyric or both) to assert an underlying noble stock for "founders» (and 
patrons) of more humble origins; such stories might easily take shape even in the case of fig
ures better represented as historical personages, as, for instance, in the widely known legend 
casting the Ming tribal dynasty of the Qoqand khanate as descendants of "Altun Beshik" 
("Colden Cradle"), an infant son whom Babur was forced to abandon as he fled the Farghllnah 
valley (see the synopsis in T.K. Beisembiev, "Ta'rikh-i Shakhrukhi" kak istoricheskii istochnii 
[Alma-Ata: Nauka, 1987], pp. 83-84). 

176. MS IVANUz, Inv. No. 5738, f. 64b; Inv. No. 5398, ff. 53b-54a. 
177. MS IVANUz, Inv. No. 185, f. 13b; Inv. No. 5398, f. 60b (here using Persian mily in 

place of tiik). 
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There are problems with the identification, most notably in the gene
alogies ascribed to the two figures. The lack of correspondence between 
the actual names in the genealogies of Sayyid Ata and Baba Tiikles is 
perhaps less troublesome than the ascription of two wholly separate 
lineages to the two: Sayyid Ata is, naturally, of cAlid descent, while Idige 
and Baba Tiikles are ascribed descent from Abu Bakr. This may be 
explained by the growing disfavor toward specifically cAlid genealogies in 
the SunnI world from the sixteenth century, or more simply, by the 
tradition preserved in Central Asian sources naming Sayyid Ata's father 
"Abo Bakr."178 In any event, this discrepancy should most likely not weigh 
heavily agaiIlSt the proposed identification of the figures of Sayyid Ata and 
Saba Tiikles. 

Against this identification may also be cited, naturally, the eighteenth
century Khorezmian account identifying Saba Tiikles not with Sayyid 
Ata, but with his companion Sadr Ata. If we accept the unique text assert
ing this identification as an authentic reflection of oral tradition current 
in Khorezm, the case for seeing in Baba Tiikles and Sayyid Ata the same 
figure would be considerably weakened by this independent testimony. 
It is more likely, however, as argued above, that the text in question 
reflects a learned attempt by someone aware of both the oral traditions 
about Baba Ti.ikles-and here he seems clearly to transmit elements of 
his legend derived from oral sources not reflected elsewhere-and of 
the literary tradition in Central Asian hagiography that ascribed the 
Islamization of the Dasht-i Q"ipchaq to Sayyid Ata and his companions. 
An identification with the cAlid Sayyid Ata would then be out of the 
question for this learned "historicizer," since the connection of Saba 
Tiikles and Edigii with Abu Sakr was too strong to allow any confusion 
of their lineages. 

It is thus tempting to see in the figures of Sayyid Ata and Baba Tiikles, 
both "saints of Tashkent," two legendary presentations of the activities of 
one individual. The version focused on "Sayyid Ata" would represent 
the accollllt that became established in the Central Asian literary tradi
tion already in the fifteenth or sixteenth century, as reflected in the 
Shajawt al-atrcIk, and that connected the establishment of Islam by 
Sayyid Ata with the formative period of the Uzbek "nation"; it may have 
originated among the Qonghrat tribes near Khorezm, but the memory of 
Sayyid Ata's activity in converting the peoples of the Dasht-i Q"ipchaq to 

178. Maqiimiit·i Sayyid AW'f, MS India Office Ethe 644, f. 15h; SIwjarat al-atriik, MS India 
Office Ethe 172, f. 153b. 
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Islam was preserved among his natural and spiritual descendants in 
Khorezm and Bukhara.I79 The version focused on "Baba Tiikles" would 
then represent the oral tradition widespread among all the peoples of the 
Jochid ulus, who recalled Baba Tiikles as a Muslim saint and made of 
him a protective, patron spirit, but particularly strong among the 
Noghays/ManghYts, who conceived of the figure responsible for estab
lishing Islam among them as the "founder" of the Noghay "nation" in 
natural as well as spiritual terms. The appearance of Baba Tiikles in our 
sixteenth-century Khorezmian literary source is no doubt to be credited 
to Otemish l)ajji's extensive use of oral tradition and to his own travels 
in the western regions of the former Golden Horde, including Astrakhan. ISO 

If Baba Tiikles and Sayyid Ata indeed reflect, at least, the same leg
endary figure, the core of the tradition that grew around this figure's 
activity is fairly clear: he came from Tashkent with three companions, 
and after a confrontation and contest with the representatives of the 
native Mongol tradition at the court of Ozbek Khan, succeeded in demon
strating the greater power of Islam and thereby converted the khan and 
his people. The special place he holds in Noghay tradition may stem 
from his links with Khorezm, with which the career of the historical 
Edigii was closely bound; it may even be conjectured that the story of 
Sayyid Ata's loss of his son, and its possible refraction in the tales of Baba 
Tiikles' foundling son, allowed partisans of Edigii to claim sacred parent
age for him as the saint's "lost son." 

It is considerably more risky, however, to attempt to reconstruct from the 
genealogical, legendary, and mythic accounts the "actual" events and fig
ures instrumental in the Islamization of the Golden Horde. Certainly no 
such attempt is reasonable before a more complete study of the legendary 
cycles surrounding the figure suggested as the Central Asian version of 
Baba Tiikles, namely Sayyid Ata. Beyond this reservation, however, based 

179. Cf. Maqamat·i Sayyid Ata' f, ff. 16a-b, and the legendary cycles preserved in the 
Tashkent manuscripts cited above. 

180. While btemish HajjI cites no specific source of information for his account ofbzbek Khan's 
conversion, the origin of the sources he cites elsewhere in his work illustrate the strong "western" ori
entation of the oral material he presents. He names as sources of oral information (I) a certain ijajjl 
Niyaz, a wealthy man of HajjI Tarkhan (Astrakhan), (2) Shaykh Abmad Khan of HajjI Tarkhlln, (3) 
Khi\ay Baba 'All, also of HajjI Tarkhan and an official of'Abd aI-KarIm Khan, and finally (4) lIban 
Khan, the founder of the Khorezmian Uzbek dynasty (cf. BartoI'd, Sochineniia, VIII, pp. 166-167); 
of these even the "Khorezmian" Ilbars Khan grew up in the NoghaylManghit-dominated regions of 
the Jiichid ulus. Of later "native" Khorezmians he cites only DOst Sultan himself, who provided 
information, however, not from his memory, but from his daftar. 
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in the inadequate analysis of the full body of material bearing on the fig
ure of Sayyid Ata, the basic soundness of such an approach must be 
questioned due to the prevalence of religious, symbolic, and literary con
ventions (both written and oral) in the type of material available. To infer 
from the agreement of some accounts that indeed four Muslims went to 
convert Ozbek Khan, including Sayyid Ata and perhaps his son, ascribes 
historicity to what is most likely an Islamic (and also Inner Asian) con
vention of four companions (the four Caliphs, the four "martyred imams" 
of East Turkistan, the four companions of Er Toshtiik, etc.); to suppose 
that the recurrent theme of the saint's body hair indicates not merely a 
symbolic aura of sacred power, lSI but a "historical" Sayyid Ata so marked 
by this feature that he became known in the Dasht-i Qi"pchaq as "Baba 
Tiikles," or that the account of the disputation and fiery "competition" 
reflects an actual religious "contest" rather than the implicit link of an 
Islamic paradigm (conversion as conquest) with an Inner Asian one (reli
gion as power), is not only to ascribe historical reality to narrative con
ventions: it is to miss the point and misconstrue the sources. We are 
dealing here not with any ordinary "history," but with sacred history, 
and likewise not with any ordinary "legends" or bits of folklore, but 
with accounts focused on the profoundly sacred matter of communal 
(=human) origins. It is the specifically religious character of the "leg
ends" that must be kept in mind here, for as fundamentally religious 
narratives recounting "sacred ethnogony," these accounts inevitably 
participate in the assertive character of religious language, which is 
intended as much to make a reality as to report it. In sacred history the 
"truth" of a narrative lies immediately in its telling, and such accounts 
must be appreciated as vehicles for evoking, reinforcing, and "mobiliz
ing" -and thereby re-creating-the affective bonds of social identity and 
cohesion that may rightly define and constitute a human community. 

In short, these accounts are not so much "sources" yielding clues on 
"real history" as examples of an ongoing process of articulating and adapt
ing the traditional stock of sacred narratives-not only as reflections of 
changing social and communal groupings, but as active and conscious 
assertions of "history" designed in effect to create new social groupings by 
reifying latent communal loyalties. What seems most significant in all 
these accounts, then, is not the reworking of "history" into legend or 
myth, but the reworking of one narrative (admittedly multivalent in its 

181. See Chapter 5 on the numinous associations of wk. 
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original form), focused on Islamization, into narratives of sacred co 
nal origins that ofte~ appear ~n the surfac~ ~o ~e of distinctly non-Is~:~
character, but that In effect sIgnal the natlVlzahon and indigenous Ie 
priation of Islam. appro.. 



7 

Baba Ttikles and the Uses of Sacred Origins 

The multiple roles played by Baba Tiikles in the epic and folkloric mate
rial examined in the preceding chapter-Tribal Ancestor, Mythic Progen
itor, Communal Legitimizer, Islamizer, Patron Saint, Shamanic Protector, 
Sufi Preceptor, etc. - have in common a focus on familial or communal or 
confessional origins and an accompanying sense of the ongoing relation
ship between the particular collectivity at issue and its originator. We will 
conclude our exploration of Baba Tiikles' religious meaning in Islamic 
Inner Asia with more general considerations about his status as a focus 
for articulating notions of sacred origins, in particular the notions of 
sacred communal origins that typically provide the basis for assertions 
of communal integrity and legitimacy. We will first consider the specific 
thematic and structural parallels that reinforce the equivalence, posited 
above, of ethnogonic tales and conversion narratives, and thereby high
light the enormous resonance of Baba Tiikles as the hero of both; we will 
then suggest the directions his mythic and narrative development took, 
and finally consider the implications of the narrative patterns underlying 
tales of ethnogony and conversion for broader questions of religion and 
communal identity in Islamic Inner Asia. 



492 Islamization and Native Religion 

Baba Tukles and Legends of Origin: 
Parallel Structures and Themes 

As noted above, in the oral tradition surrounding the role of Baba Tiikles 
in the formation of the Noghay horde, his "Islamizing" function is 
acknowledged at times explicitly, and at times only obliquely; indeed, 
there is not even an echo, in the tales of Idige, of the actual narrative 
account of Baba Tiikles' activities as given by btemish I:IajjI, with the 
possible exception of the Noghay version which recounts something of a 
"contest" between Baba Tiikles and an unnamed khan's "wise men." To be 
sure, Baba Tiikles' initial prestige and sacred role as a national or ethnic 
"founder" clearly stem from his "Islamizing" function, which is in a 
sense implicitly present even in those developments of his character most 
removed from a decidedly Islamic conceptual milieu. Even when his role 
as originator of an Islamic community is only dimly preserved, however, 
his status as a communal originator is almost never in doubt; if he is not 
always cast in popular memory explicitly as a bringer of Islam, he is 
nearly always cast as the founder/ancestor of a particular community (or 
of a hero who serves as a focus for communal identity). This is so because 
Baba Tiikles was incorporated, probably quite early but in any case quite 
seamlessly, into the traditional, pre-Islamic Inner Asian conception of 
how a people is formed, and indeed of how history begins. 

While in Islamic terms a people's history (or at least its significant, 
sacred history) begins with its entry into the Dar al-Islam, in Inner Asian 
terms sacred history begins with the "First Man," understood as the 
"Ancestor" and/or First Ruler of a particular tribe, clan, or confederation; 
in both cases the focus is on the formation and/or organization of human 
community, and while Sayyid Ata, for instance, serves as the "Islamic origi
nator" for the Uzbek confederation, Baba Tiikles fulfills, for the peoples 
of the Jochid ulus in general, both the "Islamic" and "Inner Asian" expec
tations for the "founder" or "establisher" of a people or community. We 
may conceptualize the process whereby Baba Ttikles came to fit both pat
terns as occuring in three stages, as the "Islamizer" is first identified (and 
venerated) as the founder of a religious community, then equated with the 
founder/ancestor of a more broadly defined human group (i.e., a "tribe" or 
"people," whose origins are no less prone to be understood as being of a 
"sacred" character for being defined in less narrowly "religious" terms), and 
finally "universalized" into the mythic First Man. This conceptualization 
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suggests a sequential development from a hypothetical Baba Tukles 
as founder of a religiously-defined subgroup (i.e., of the Muslims, say, 
of Ozbek Khan's entourage, or of the Golden Horde at large), to Baba 
Ttikles as "founder" of the Noghay confederation and ancestor of its aris
tocracy, to Baba Tukles as mythic protector and First Man; but it is 
probably wiser not to ascribe a neat chronological sequence for the per
sona of Ba ba Tukles, however convenient such a model may be, since in 
all "stages" what is at work is a fundamentally religious discourse able to 
operate and convey meaning at multiple levels simultaneously. 

In any event, the final "stage," a tendency to "universalize" the origins 
()f a particular community, is a common process facilitated by the evoca
tion of universal, sacred symbols and patterns as noted earlier, and seems to 
occur naturally, without necessary connection to the first two; that is, the 
widespread communal, human inclination to understand "us" as the true 
human beings, "our origins" as the beginning of (meaningful) time, "our 
ancestors" as the First People, and "our destruction" as the end of the 
world, would assert itself regardless of Islamization or other transforma
tion.The key step, then, is that initial equation, of Islamizer as communal 
founder. It is this crucial equation that informs the wealth of Inner Asian 
"popular ethnogonies" making Islamization the central event in commu
nal origins (to be explored in a later setting); and it is this equation that 
sets the stage for the full range of mythic elaboration we find for Baba 
Ttikles, as he is identified as the founder of a (sacral) community and sur
rounded with mythic symbols and a discursive pattern proper to that role. 

We thus find elements of legends of communal origin well known in 
Inner Asian tradition attached to Baba Tukles, involving a number of 
themes recurrently evoked in ethnogonic tales; specifically, in the epic 
and folkloric context the most striking parallels appear in three major 
developments of the figure of Baba Tukles, namely his "marriage" to a 
maiden found in or by the sea, his dalliance with the "swan-maidens," and 
his origin from the ashes of a skull. Beyond these themes, we find addi
tional structural and thematic parallels with legends of origin in the fur
ther development of the Idige tale with which Baba Tukles is so closely 
associated (e.g., in the abandonment of Idige beneath a tree), while, as dis
cussed earlier, themes and narrative structures typically employed in 
recounting communal origins and communally significant shamanic 
quests (e.g., the themes of enclosure and emergence) are attached to Baba 
Tukles already in the work of Otemish HajjI. Here we will highlight the 
parallels wi th legends of origin found in the epic and folkloric material, 
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as the most "popular" and meaningful venue for the developments of 
Baba Tiikles' character. 

Potanin long ago noted the similarity between the accounts of Baba 
Tiikles' involvement with the bird-maiden combing her hair by the seal 
and the episode in the Kimek legend of origin as reported by Gardizi in 
the eleventh century;2 in this account,3 the first ruler (and "founder") of the 
Kimek, called Shad, one day heard a voice coming from the water as he 
stood on the banks of the Irtysh; the voice said, "Shad, give me your hand 
in the water." Shad, seeing only some hair floating on the surface of the 
water, tethered his horse and entered the water; he grasped the hair, 
which turned out to belong to his wife-to-be, called Khatun, and upon 
inquiring, he learned that she had been seized from the riverbank by a 
water dragon. Gardizi's story ends affirming the sacredness of the Irtysh 
to the Kimek, but in fact the account includes a longer narrative on the 
origins of the Kimek marked by several mythic motifs characteristic of 
Inner Asian founder myths and legends of origin; it is, indeed, curious 
that the close parallels between the account of Kimek origins (in its 
entirety, and not merely the water-maiden motif) given by GardIzl and 
other Inner Asian legends of origin have apparently never been noted, for 
the parallels highlight a mythic complex associated with sacred origins 
that is strikingly common throughout Inner Asia. 

In its entirety this ethnogonic mythic complex links the sacred mythic 
symbols, discussed in Chapter I, of a Mountain, a Tree, a Cave, a body of 

I. From an Islamic perspective, Baba Tilkles' involvement with "sea spirits" echoes the mythical 
transformation of Khiqr, who indeed figures in some of the epic accounts of Baba Tilkles, and who 
was often closely associated in Islamic lore with the sea and sea spirits; cf. I. Friedlaender, Di. 
Chadhirlegende und der AlexanderTOman: Eine sagengeschichtliche und literarhistoTisch. 
Untersuchung (Leipzig/Berlin: B.G. Teubner, 1913), esp. pp. 107-123. On the shamanic symbol
ism of the feminine helping-spirit, cf. Eliade, Shamanism, pp. 75-81. 

2. G. N. Potanin, Vostochnye motivy v srednevekovom evropeiskom epose (Moscow, 1899), p. 179; 
cf. his "Doch' moria v stepnom epose," Etnograficheskoe obozrenie, 1892, No. I, pp. 38-69. 

3. For Gardrzr's account, see Bartol'd, "Izvlechenie iz Zain al-Akhbar," Sochineniia, VIII. 
pp. 27 (text), 44 (trans!'), J. Marquart's "Ober das Volkstum der Komanen" (in W. Bang 
and J. Marquart, Osttilrkische Dialektstudien [Berlin, 1914; Abhandlungen der Koniglichen 
Gesellschaft der Wissenschaften zu Gottingen, Phi!.-hist. Klasse, n. F., Bd. XIII], pp. 89-91. 
and especially the English translation (signaling important emendations to the text from <Abel 
al-l:Iayy i:Iabrbr's edition, Tiirlkh-i Gardlzl [Tehran, 1347/1968; repr. Tehran: ChlipkhAnah.i 
Armaghan, 136311984; pp. 549-554 on the Kimek), as well) by A. P. Martinez, upon which I 
have relied: "GardlzI's Two Chapters on the Turks," AEMA, 2 (1982), pp. 109-175, pp. 120-121 
on the Kimek. In particular, i:IablbI's reading, in which the voice says to Shad "Give me your 
hand," is obviously preferable to the reading of both Bartol'd and Marquart, wherein the voice 
asks "Did you see me in the water?" 
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Water, and a Feminine Spirit, with the birth of the "first man" (or of the 
ancestor of a particular people, or of the ancestor of that people's rulers, 
mythically and symbolically equivalent), a threat to the ancestor (usually in 
his infancy) or to the "people" as a whole, and the flight, concealment, 
"protective abandonment," and/or "enclosure" of the ancestor (or, already, 
of his people); it is a familiar archaic cosmogonic theme widely encoun
tered in Inner Asia, recurring (in its entirety or in varying combinations of 
the elements) in an impressive number of legends of origin among Inner 
Asian peoples,4 as well as in the birth stories (and tales of rebirth) among 
epic and shamanic heroes. The mythic complex that provides the "setting" 
for these stories was outlined earlier, and we have considered several exam
ples of legends of origin reported for "historical" peoples in the course of 
examining specific elements evoked also in tales of Baba Tiikles. It may be 
useful here, however, to summarize the major "historical" Inner Asian legends 
of origin, recalling those discussed in part above and introducing others. 

The Mythic Complex 

To begin with, the association of the first man, the "tree of all seeds," the 
lake VOllfukasha, the river spirit Harahvaiti, and the world mountain is 
familiar from the ancient Iranian cosmogony;5 this complex was no doubt 
known widely among the ancient Iranian population of Inner Asia, and 
has the advantage of being "preserved," through echoes in the Avesta 
and Zoroastrian writings, in what amount to "indigenous" sources. 

The same complex seems to be reflected in both of the famous 
Scythian legends of origin recounted by Herodotus: in one, the ancestor of 
the Scythians is the son of Zeus and the daughter of the river Borysthenes, 
while the second makes him the son of Heracles and a "viper-maiden" 
encountered in a cave in a forest. 6 

4. Roux (FmJlle et flore, pp. 281-380) has assembled a wide-ranging collection of Inner Asian 
legends of origin. without, however, highlighting the common elements of the mythic associa
tion under consideration here. 

5. Cf Mary Boyce, A History of Zoroastrianism, vol. I, "The Early Period" (Leiden: E. 1-
Brill, 1975; Handbuch der Orientalistik J.8.1.2.2A), pp. 131-141. 

6. Cf Herodotus, The Histories, tf. Aubrey de Selincourt (Penguin edition, 1972), pp. 273-274. 
For analyses of the legends (which make no reference, however, to legends of origin among later 
Inner Asian peoples), cf. A A Neikhardt, Skifskii rasskaz Gerodota v otechestvennoi istoriografii 
(Leningrad Nmlka, 1982), pp. 203-206, and D. S. Raevskii, Ocherki ideologii skifo-sakskikh 
plemen: opyt rek()l1stnlktsii ski(.,koi mifologii (Moscow: Nauka, GRVL, 1977); a portion of the latter 
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A Hun legend of origin reflected, imperfectly, in Jordanes' Gothic 
History of the sixth century, probably masks a similar tale. Here we find a 
preliminary passage of uncertain origin followed by an account ascribed 
to the Byzantine historian Priscus, who traveled among the Huns of 
Attila's day.7 J ordanes first cites "old traditions" in characterizing the 
Huns as the descendants of "witches" expelled from among the Goths 
and "unclean spirits" in the "wilderness"; their offspring lived first in the 
"swamps," and specific mention is made of their barely human language. 
In the supernatural origin itself, as in the elements of feminine "witch" 
spirits, early habitation of "swamps" (paralleling the description of the 
Turk ancestor's initial refuge), and a possible echo of the mention of the 
people's murmuring inside their enclosure, we may find traces of the 
same complex. Jordanes next cites Priscus in again mentioning the Huns' 
dwelling in swamps, and in recounting a clear parallel to the themes of 
enclosure and emergence, and of guidance by an animal spirit: hunters 
from among the Huns saw a doe appear to them that, "now advancing 
and again standing still,"8 guided them into and out of the swamp to their 
new abode ("Scythia"); "as they were quick of mind, they believed that 
this path, utterly unknown to any age of the past, had been divinely 
revealed to them," and therefore "returned to their tribe" and persuaded 
them to move to the newfound land. 

With the Turks of eastern Inner Asia in the sixth century, we find 
three legends of origin that are likewise known exclusively from external, 

work is available in English translation as "The Scythian Genealogical Legend," tr. Michel 
Vale, SAA, ZII1-Z (Summer-FallI98Z), pp. 33-66, ZI/3 (Winter 198Z-1983), pp. 80-IZZ. 

7. The Gothic History of Jordanes, tr. Charles Christopher Mierow (Princeton: Princeton 
University Press, 1915), pp. 85-86; cf. C. D. Gordon, The Age of Attila: Fifth-Century 
Byzantium and the Barbarians (Ann Arbor: University of Michigan Press, 1960), pp. 57-58, giving 
only the section cited by Priscus. Jordanes's account of the Huns was based on the lost Gothic 
history of Cassiodorus (487-583), who in turn extensively quoted from Priscus's account; cr. 
Maenchen-Helfen, World of the Huns, pp. 15-17. 

8. This echoes a specific narrative feature of accounts of the mythic animal guide in 
JuvaynI 's account of the Uyghurs and Michael the Syrian's description of the Oghuz. In general 
the theme of ancestral enclosure in and emergence from a mountain-ringed plain or cavern, dis
cussed in Chapter 4, is often linked with the ancestors' protection and/or guidance by a protec
tive animal; when its gender is indicated, this animal is invariable female, and this immediately 
recalls the protective female spirit of the Mountain/Tree/Water complex. The most reasonable 
understanding of the doe that leads the Huns, the she-wolf/dog who leads the Turks, etc., is that 
it reflects the same mother/mate female spirit reflected otherwise in the maiden by the sea, in 
the swan-maiden, in the maidens who visit the Uyghur ancestor and the TUrk ancestor, in the 
mythical pairs (wolf and doe, horse and bull) that meet at the juncture of two rivers (ef. the 
QHan legend noted below) or together cross a river to establish themselves at a sacred mountain 
(as in the Mongol Secret History). 
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in this case Chinese, sources.9 One begins with the near-extermination of 
the Turks' ancestors; a single boy survived, in a marsh, and was nouri~hed 
by a she-wolf, who eventually fled with the boy to a cavern inside a dis
tant mountain by a sea. Inside the cavern was a broad and well-watered 
plain enclosed by mountains, which became the refuge for the boy and 
the wolf, his "mother"-turned-wife; she bore the boy ten sons who 
became the ancestors of the Turks, and several generations later their 
descendants were led out from the cavern. 

A second involves one ancestral ruler of the Turks who was born from 
a wolf and had power over the wind and rain; he married the daughters 
of the Spirit of the Summer and of the Spirit of the Winter, one of whom 
bore him four sons: one turned into a swan, while the other three are said 
to have established their realms at particular sites marked by specific 
rivers or mountains. The eldest of these sons gave the Turks the gift of 
fire, and the legend concludes by noting that this figure's sons chose his 
successor by gathering beneath a great tree and selecting the one among 
them who could jump the highest up the tree. 

The third is perhaps most reminiscent of elements of the tales of Baba 
Tukles, and also bears striking parallels to the Uyghur legend reported by 
JuvaynI, as well as to the Hun legend. This tale involves the ancestor of 
the Turks, who was brought each night into a lake by a white deer sent 
by the daughter of the lake spirit to fetch him. These underwater trysts 
continued for many years, until, on the eve of a great hunt, the lake spirit 
told the man the conditions under which their meetings could continue: 
he would see, the next day, a white deer with golden horns emerging 
from the cavern where his ancestors were born, and he should make sure 
that his arrow struck the deer. The next day the deer indeed came out of 
the ancestral cavern; but a man from another tribe shot it, whereupon the 
Turks' ancestor beheaded the man and instituted the rite of sacrificing a 
man from the same tribe. The lake spirit then informed the man that 
their encounters were over- not, evidently, because he had failed to 
meet her conditions, but because he had shed the blood of another man. 

The ethnogonic complex is most clearly evident in the third of these 
legends, in which the cavern, the lake spirit, and a guiding/protecting 
creature (here a white deer, recalling the Hun legend) appear alongside 

9. Cf. Sinor, "Legendary Origin of the Turks," pp. 223-257; see also the presentation of the 
accollnts by Nobuo Yamada, "The Original Turkish Homeland," in Tournai of Turkish Studies, 
9 (1985), pp. 243-246, and the disclission of Hilda Ecsedy, "Tribe and Tribal Society in the 6th 
Century Turk Empire," AOH, 25 (1972), pp. 245-262 [pp. 250-252]. 
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the supernatural maiden beneath the sea. If we may assume that the 
Chinese accounts are rather garbled versions of Turkic legends, however, 
traces of the same complex are probably present in the second version 
(where the ancestress is the daughter of a spirit, either of the summer or 
of the winter, someone turns into a swan, and we learn of "states" estab
lished between or along particular rivers and mountains) as well as in the 
first (in which elements of threat and flight, the animal guide/protector, 
and protective enclosure in a cavern are combined). 

The narrative kernel in this first Turk legend-the destruction of the 
ancestor's people, leaving him virtually alone, the flight of the ancestor 
with his "mistress" to a verdant valley, and the growth and spread among 
the mountains of the people who made the ancestor their chief
appears, with the order of elements rearranged, in GardTzT's full version 
of the Kimek legend of origin. Here, before "Shad" finds his future wife 
in the water, he had come to the future Kimek land along the Irtysh as a 
refugee from his elder brother, whose succession to their father's rank he 
had opposed; accompanied only by a slave-girl, Shad came to a land with 
a great river, many trees, and good hunting, where they pitched their tent 
and lived, dressed in animal skins. Soon seven men from among their 
people joined them, seeking pasturelands; Shad was hospitable to them, 
and they stayed through the winter. When one of them returned to their 
homeland in the spring, however, he found that their enemies had 
destroyed the country and killed most of the people; the survivors lis
tened to the man's account of Shad, and gladly joined him, soon multi
plying and forming the seven tribes of the Kimeks. 

The same structure, of threat and flight, appears also at the beginning 
of the genealogical "history" of the Yurmafi Bashkir tribe discussed in 
Chapter 6, which also includes the motif of the enclosed ancestor/saint; 
it also appears in the Indian versions of the Mongol legend of origin, 
known from RashTd ad-DTn, in which the specific element of "tree-birth," 
as echoed in accounts of Uyghur origins, appears as well (see Chapter 4). 

We find other echoes of the same mythic complex in Islamic geographical 
literature dealing with the Turkic peoples of Inner Asia. The tenth-century 
al-Athar al-baqlyah of aI-BIrO nT and, no doubt based on it for this passage, 
the eleventh-century Akam aI-marian most likely written in Spain by one 
Isbaq b. Busayn, record an account we may suppose to be based on travelers' 
tales ultimately reflecting local popular tradition. It appears in the midst of 
geographical descriptions, but its mythic tone stands out clearly, and the 
account may reflect either the Islamic writers' concretization of originally 
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mythic tales accessible to them, or the not unusual tendency to create or 
imagine a concrete cultic reflection of a mythic complex. In the Akam 
al-17larjan, in the discussion of the land of the Turks, we find descriptions 
paralleling accounts of the Kimeks known from other sources, and then the 
following passage: "In their country there is a mighty mountain with a tree 
all it. On the tree are the marks of two hands, two feet, and a knee, as if 
(some one had been) worshipping there. And everyone of them who 
notices those traces worships them."10 BTrOnT's account paralleling this pas
sage omits the tree, but adds a spring and more details on what may be 
seen at this sacred site. BTrOnT's description appears in the account of a lake 
near Tus in Khurasan, which he then compares to a "spring of fresh water 
in the land of the KTmak in a mountain called M.nkur"; and perhaps 
reflecting narrative traditions asserting this spring's miraculous qualities as 
an inexhaustible source, he continues: "The level of the water in it is up to 
the brim, and sometimes an army drinks from it and it does not dwindle a 
finger's breadth. Near this spring, there is a trace of a man's foot, of his 
palms with their five fingers and of his knees, as if he had been worship
ping; and also traces of the steps of a child and of the hooves of a donkey. 
And whenever the Ghuzz Turks see (that place) they worship it."!! We are 
110 doubt justified in seeing in these accounts a description of the sacred 
association of mountain, tree, and water, with echoes of a specific ritual 
function; the "child" most likely reflects an ancestor's birth there in 
the "original" of the narrative, and the donkey's hooves probably signal the 
presence of a protective/guiding animal spirit as well.!2 

From eastern Inner Asia, a Q"itan legend of origin is reflected in Chi
nese sources from the twelfth century. 13 It reports the origin of the eight 
tribes of the Q"itan from eight sons of a "divine man" on a white horse and 

10. Tr. V. Minorsky in his "The Khazars and the Turks in the likam ai-Marian," BSOS, 9 
(1937). pp. 141-150 [po 147, from Sachau's text (Leipzig, 1878), p. 264]; see also the transla
tion. from a more recently discovered manuscript of the text, by Richard N. Frye, "A New 
Arabic Geographical Manuscript," Journal of Near Eastern Studies, 8 (1949), Pl'. 90-97 [I'. 92]. 

II. Tr. Minorsky, 'The Khazars and the Turks," p. 147, &om Sachau's text, p. 264. 
12. A specific ritual implicitly connected with this mythic complex is suggested in the likam 

ai-marian in a further description of the same "Turks": "The people are idol-worshipers. They have 
one holiday in the year on which the people of every village go out with their idols to a place (where 
there is) a spring anel trees. Then they set up (the idols) and cast lots. Thereupon one of (the 
people), who is kahin [i.e., a "sorcerer," = shaman], approaches them and walks around them for a 
time. Then he approaches them (i.e., the people) and informs them what will transpire, (both) good 
and evil, during the year. This kahin comes from a well-known family" (tr. Frye, "A New Arabic 
Geographical Manuscript," p. 92; the passage is not translated or discussed by Minorsky). 

13. See the translation in Karl A. Wittfogel and Feng Chia-sheng, History of Chinese Society: 
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a "heavenly maiden riding a cart drawn by a gray ox"; each traveled down 
a river to the point, near a mountain, where the rivers joined, and there 
these two ancestral figures met and mated to produce the Q"itan people, 
and Q"itan ancestral veneration continued to entail the sacrifice of a white 
horse and gray ox, suggesting these creatures' roles as "guiding" animal 
spirits. 

As noted in Chapter 4, the twelfth-century chronicler Michael the 
Syrian records Oghuz legends of their origins among mountains called 
"the breasts of the earth," from which they emerged through the guidance 
of a supernatural creature paralleling the guiding animal spirit of the 
Huns and sixth-century Turks. Hints of the same mythic complex are 
likewise evident in the legend of origin of the Uyghurs, as reported by 
JuvaynI in the thirteenth century and by a fourteenth-century Chinese 
account; elements of these tales were discussed in Chapter 4, but we may 
recall here the setting of the hero/ancestor's birth from the light
impregnated mounds located beneath two trees at the juncture of two 
rivers, the hero's visitation by a supernatural maiden (recalling one of the 
Turk legends), and a migration of the Uyghurs, led by the cries of animals 
(recalling Michael the Syrian's account of the Oghuz). The conception 
and protection of the Uyghur ancestors within the subterranean cham
bers likewise echoes the themes of enclosure and emergence found 
both in a Turk legend of origin and in the tale of Ergene Qun, involving 
a similar enclosure in a setting marked by the complex of Mountain/ 
Tree/Cave/Water; as noted earlier, in the case of the Uyghur hero/ances
tors, the people outside the enclosed chambers hear singing from within, 
providing an additional parallel to the sounds of Baba Tukles' voice heard 
from inside the oven-pit. JuvaynI's account of the Uyghurs in fact com
bines several motifs of interest for us, and suggests an important develop
mental sequence; we will return to its larger significance shortly. 

From the same era as our records of the Uyghur tale, the beginning of 
the Secret History of the Mongols, with the ancestral animals crossing the 
sea and settling at the headwaters of a river by a sacred mountain, un-

Liao (907-1125) (Philadelphia: American Philosophical Society, 1949; Transactions, n.s., 
vol. 36), p. 272; cf. the translations in Rolf Stein, "Leao- tche," "['oung Pao, 35 (1940), 
pp. 1-154 [pp. 10-12], and in Herbert Franke, "The Forest Peoples of Manchuria: Kitans and 
Jurchens," in Sinor, ed., Cambridge History of Early Inner Asia, pp. 400-423 [po 405]. The ritual 
counterpart to the Qitan origin myth, and its later reverberations, are explored in Fran"oise Aubin, 
"Cheval celeste et bovin chtonien," in Quand Ie crible etait dans la paille . .. Hommage a Perin 
Naili Boratav, ed. Remy Dor and Michele Nicolas (Paris: C.-P. Maisonneuve et Larose, 1978), 
pp. 37-63. 
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doubtedly reflects the same structure. 14 The Indian version of Mongol ori
gins, recorded by RashId ad-DIn, was mentioned earlier; it resembles the 
Uyghur legend of origin as reported by JuvaynI, with the Mongols' ances
tress bearing children inside a hollow tree. 

Finally, among "historical" legends of origin may be noted the 
account, discussed in Chapter 4, from the fourteenth-century history of 
Ibn ad-DawadarI, combining the MountainlWater/Cave complex with 
specific assertions of the ritual implications of the Turks' origin myth. 
This account is of additional interest insofar as it illustrates the transition 
from legends of origin reported for specific historical peoples to more 
generic or abstracted stories preserved in literary accounts with less clearly 
"historical" referents. Ibn ad-DawadarI's account purports to recount the 
origins of the Turks and Mongols together, rather than of specific Turkic 
or Mongol groups at a given time, and in this regard mirrors the account 
of Oghuz origins known from the versions of the story of Oghuz Khan. 

The epic-style Uyghur-script version of the legend of Oghuz Qaghan, 
reflecting similar tales in a literary context, describes the hero's encounter 
with two beautiful maidens who bear his six sons, the first appearing in a 
blue ray of light shining down from heaven, and the other found in the hol
low of a tree in the middle of a lakeY Some of these legendary elements 
appear also in the "Islamized" version of the story of Oghuz Khan as pre
served in Rashid ad-DIn, Abo'I-GhazI, and other historical works, in which 
the hero's Islamic character is introduced as welI: 16 as an infant Oghuz 

14. Cf. De Rachewiltz, tr., "Secret History," Papers on Far Eastern History, 4 (1971), p. 118, 
§ I; the junction of two rivers figures in JuvaynI's account of Uyghur origins and in the Chinese 
record of Qi"tan origins, as noted. 

15. Cf. the edition of Bang and Rachmati, pp. 688-691; Shcherbak ed., pp. 27-3\. The ele
ments of this mythic complex are evoked with extraordinary frequency, as noted earlier, in epic 
literature, hero-tales, and shamanic narratives, where an encounter with a feminine ancestral 
spirit at the base of a great tree, or inside a cave, is a virtually obligatory feature. 

16. For RashId ad-DIn's version, see Karl Jahn, tr., Die Geschichte der Oguzen des RaSTd 
ad-DIn (Vienna: Osterreichische Akademie der Wissenschaften/Hermann Bohlaus Nachf., 
1969); cf. Fazlallakh Rashid ad-Din, Oguz-name, tr. R. M. Shukiurova (Baku: Elm, 1987); see 
also A. N. Bernshtam, "Istoricheskaia pravda v legende ob Oguz-kagane," Sovetskaia etnografiia, 
1935, No.6, pp. 33-43, discussing the "pagan" version and the versions of RashId ad-DIn and 
Abn'l-Ghazl. For the latter's two versions, which differ considerably in detail, see Desmaisons' 
ed., pp. 13-25 (text and tr. volumes), and Kononov, Rodoslovnaia, pp. 40-54 (tr.), 13-38 (text). 
The versions of RashId ad-DIn and Abn'l-GhazI were compared in the dissertation of Penrose, 
"The Politics of Genealogy," pp. 70-132, but there were in fact several other versions (both 
Persian and Turkic) of the Oghuz Khan legend produced in Central Asia before Abn'l-GhazI's 
time that would bear closer study and comparison; cf. Z. B. Mukhamedova, "Neskol 'ko slov ob 
antroponimakh v Oguz-Name iz sochineniia Salar Baba," in Onomastika Srednei Azii (Moscow: 
Nauka, GRVL, 1978), pp. 169-171; and for example the accounts in the Turkic Taviirzkh-i 
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refuses his mother's breast until she becomes a Muslim and repeats the 
name of God as a child, and when older he rejects several brides who would 
not convert to Islam; then after defeating his infidel kinsmen and becoming 
khan, Oghuz forces his entire people to accept Islam, and, with Oghuz Khan 
thus established as ruler and "bearer" of Islam, the narratives turn to a cata
logue of his conquests and, above all, accounts of his "forming" peoples by 
assigning them names (usually explained through folk etymologies). 

Oghuz Khan is thus both nation-former and bringer of Islam, like 
Baba Tiikles, and it is worth noting that the Islamization of the legends of 
Oghuz Khan must date to approximately the same time as the conversion 
of Ozbek Khan. We unfortunately know little, with any certainty, about 
the environment in which the "pagan" Uyghur-script version of the 
legend was produced; but in view of (l)the differences between Abu'l
Ghazl's account and the earliest version, of RashId ad-DIn, (2)the fre
quent evocation of the Oghuz Khan legend in Sh'ibanid historiography 
from Central Asia, and (3)the wide variety of late popular versions of the 
tale, bearing the title Oghuz-namah, preserved in (unpublished) Central 
Asian manuscripts but evidently reflecting oral tradition at least in part, it 
seems reasonable to suppose that Islamized accounts of Oghuz Khan, 
and the general processes, which such tales reflect, of assimilating Inner 
Asian heroes and ancestors to Islamic norms, were well known in the 
Jochid ulus and most likely developed there independently of Rashid 
ad-Din's literary account. 

The tale of Oghuz Khan thus provides a good example of the assimi
lation of the role of indigenous culture-hero, ancestor, and nation-former 
with the role of "first convert," as reflected in oral tradition; we find ele
ments of the familiar mythic complex used to mark such indigenous fig
ures, and elements of narrative structures employed in connection with 
them (i.e., the catalogue of world conquest as in JuvaynI's legend of the 
Uyghurs, and the naming of tribes), applied to Oghuz Khan, who is like
wise identified as the ruler responsible for establishing Islam. As noted 
above, however, the case of Baba Tiikles is of particular note because his 
character's development in oral tradition, though parallel to that of 
Oghuz Khan, runs in the opposite direction: Oghuz Khan begins as an 
Inner Asian hero and becomes an Islamizer, while Baba Tiikles is distinc
tive, as discussed, as a "nativized" Islamizer. 

guzldah- i nU$rat- namah from the early sixteenth century (MS British Museum, Or. 3222, 
ff. 5a-9a, and the facsimile publication of Akramov, pp. 77ff.) and in the Persian history of 
'Abdullah Khan from late in the same century (tr. Salakhetdinova, ch. I, pp. 48-65). 
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Special Ethnogonic Motifs within the Mythic Complex: 
Swan Maidens and Skulls 

A pattern quite similar to the general motif of the hero's dalliance with a 
supernatural maiden by or under the sea underlies the recurrent legend 
of origin involving the distinctive "swan-maiden" motif,I7 in which pre
cisely the same elements known from several versions of the Idige cycle 
appear. This motif is especially prominent in more recently recorded eth
nogonic tales, but appears in "historical" recordings as well; it may be 
echoed in the second of the Turk legends outlined above, in the figure 
who flies off as a swan. The legend of origin of the Khori Buryats, for 
instance, runs as follows: by the shores of Baikal the ancestor chanced 
upon three swans, they turned into beautiful maidens, he stole one of 
their swan-suits and married the hapless girl who was thus unable to fly 
away, she bore him sons who became the ancestors of the eleven tribes of 
the Khori Buryats, and finally flew off after successfully pleading that her 
husband return her swan-suit. IS The ancestor of the blot tribe of the 

17. On the swan-maiden motif see A. T. Hatto, "The Swan Maiden: A Folk-Tale of North 
Eurasian Origin?" BSOAS, 24 (1961), pp. 327-352; Nikolaus Poppe, "Die Schwanenjungfrauen 
in der epischen Dichtung der Mongolen," Fragen der mongolischen Heldendichtung, Teil I: 
Vortrage des 2. Epensymposiums des Sonderforschungsbereichs 12, Bonn 1979 (Wiesbaden: 
Otto Harrassowitz, 1981; Asiatische Forschungen, Band 72), pp. 101-108 (Poppe mentions the 
Idige cycle, citing Zhirmunskii, but does not mention Baba Tiikles); and Roux, Faune et {lore, 
pp. 348-355. The motif is extraordinarily widespread, appearing also in the Qlrghlz epic tale of 
the brothers Zhanlsh and BaYlsh, in which the two brothers steal the clothes of two bathing swan
maidens, who become their wives (d. I. B. Moldobaev, Epos "Zhanysh i Baiysh" kak istoriko-etno
graficheskii istochnik [Frunze: Ilim, 1983], pp. 17,27-28); it is also echoed in Dede Qorqut with 
the birth of Depe-Goz from a winged parI-maiden captured at a spring (cf. Geoffrey Lewis, tT., 
The Book of Dede Korkut [Harmondsworth, Middlesex: Penguin Books, 1974], pp. 140-141, and 
the translation by Faruk Siimer, Ahmet E. Uysal, and Warren S. Walker, The Book of Dede Korkut: 
A Turkish Epic [Austin: University of Texas Press, 1972], p. 123; cf. Kniga moego Deda Korkuta: 
Oguzskii gemicheskii epos, ed. V. M. Zhirmunskii and A. N. Kononov [MoscowlLeningrad: Izd-vo 
Akademii nauk SSSR, 1962], in which Bartol'd's translation was published [po 77 on Depe-Goz's 
birth]); cf. Zhirmunskii's discussion, "Oguzskii geroicheskii epos i "Kniga Korkuta"," pp. 131-258, 
esp. pp. 226-227, citing other examples of the motif and comparing the Depe-Goz story with the 
account of Baba Tukles and the swan-maiden in the Idige tale; see also R. P. Matveeva, "Motiv 0 

devushke-Iebedi v russkoi i buriatskoi skazochnykh traditsiiakh," in Russkii fol'klor Sibiri: 
lssledovaniia i materialy (Novosibirsk: Nallk, 1981), pp. 25-40. 

18. Described briefly by N. N. Poppe, "Opisanie mongol'skikh "shamanskikh" rukopisei 
Instituta vostokovedeniia," Zapiski Instituta vostokovedeniia Akademii nauk, I (Leningrad, 1927), 
pp. 151-200 [pp. 195-196]; cited further by Poppe, "Die Schwanenjungfrallen," p. 104; cf. M. 
I. Tulokhollov, "Genealogicheskie legendy i predaniia kak istochnik po etnicheskoi istorii 
buriat," in I~tnoku['tumye protsessy v iugo-vostochnoi Sibiri v srednie veka (Novosibirsk: Nauka, 
1989), pp.164-172 [pp. 167-168]. 
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Oyrats is likewise said to have been born from the union of Boo ("Shaman") 
Khan and a swan-maiden; abandoned by Boo Khan after threats from his 
wife, the swan-maiden flies off to heaven, leaving her child beneath a tree 
that sustains him with the water of life. 19 The Manchu legend of origin has 
the founder/organizer of the Manchu state born from one of three heav
enly maidens who came to bathe in a lake at the foot of a mountain. When 
they left the water to get dressed, the youngest of the girls found a red fruit 
laid on top of her clothes by a divine magpie, and, inadvertently swallow
ing it, she became pregnant and was unable to fly to heaven; she gave birth 
to a divine son, told him of his origin, gave him a boat, told him to go 
down the river, and then rose into heaven. 2o 

Finally, the Noghay version of the Idige tale in which Baba Tukles' 
mother is impregnated by the ashes of a skull, which curiosity led her to 
taste from the pouch in which they were preserved, recalls an element 
from another QHan genealogical tradition, recorded in a Chinese source 
that must have formed part of a legend of origin; it focused on the reigns 
of three legendary "first rulers" of the QHan, the first of whom was a skull 
covered with felt and kept hidden inside a tent out of the people's sight; 
the skull emerged in human form upon ceremonial occasions involv
ing the sacrifice of a white horse and gray ox, but eventually disappeared 
because the people looked at it. 21 More strikingly, the impregnation of 
Baba Tukles' mother in this way is paralleled in a late and wonderfully 
Islamized legend of origin recorded among the Q"irgh"iz of Osh, in 
the Farghana valley, in the early twentieth century.zz This story combines 

19. Cf. W. Heissig, "Shaman Myth and Clan-Epic," in Shamanism in Eurasia, ed. Hopp4l, 
Part II, pp. 319-324 (esp. pp. 320-321). On a similar motif in Darkhat folklore, see Rintchen. 
"La genealogie des descendants de Djiitak de la race des cent cygnes blancs," VAT. 39 (1967). 
pp.230-247. 

20. Cf. Stephen W. Durrant, "Repetition in the Manchu Origin Myth as a Feature of Oral 
Narrative," CAT, 22 (1978), pp. 32-43; Durrant's comments on the deletions and alterations in 
the Chinese version of this tale, as compared with the Manchu version, are worth recalling 
when considering Inner Asian legends of origin preserved only in Chinese or other "outside
accounts, such as those of the Scythians, Huns, Tiirks, and Uyghurs. On the Manchu legend in 
the context of other Inner Asian legends of origin, cf. Roux, Faune et {lore, pp. 293-294. The 
versions of the Manchu legend are discussed further in Jun Matsumura, "The Ancestral Legend 
of the Manchu Imperial House," in Proceedings of the Fourth East Asian Altaistic Confemu:t 
(T'ai-pei, 1971), pp. 192-195; Pamela Kyle Crossley, "An Introduction to the Qing Foundation 
Myth," Late Imperial China, 6/2 (1985), pp. 13-24; and Pei Huang, "New Light on the Origins 
of the Manchus," HTAS, 50/1 (1990), pp. 239-282 (esp. pp. 243-246). 

21. See Wittfogel and Feng, History, p. 272, n. 180, and Franke, "Forest Peoples," p. 405. 
22. Recorded by A. S. Sydykov, "Rodovoe delenie kirgiz," in CIqd al-;umiin: V. V. Barl1oI'du 

Turkestanskie druz'ia, ucheniki i pochitateli (Tashkent: Obshchestvo dlia izucheniia Tadzhikistan. 



Baba Tukles and the Uses of Sacred Origins 505 

the motif of impregnation by ingesting holy ashes with the familiar set
ting of a mountain and cave, but the central characters are based on pop
ularized tales of the Sufi saint aI-Mansur al-I:Iallaj (d. 309/922); known for 
his martyrdom on account of his blasphemous declaration "anii'l-/:ulqq" 
("I am the Truth"; i.e., "I am God"), al-I:Iallaj appears as "Sha-Mansur" 
(i.e., "Shah-Man~ur") in this tale, with his blasphemous utterance trans
formed into his sister named "Ana!." 

Sha-Mansur and Anal, the tale goes, were pious believers; one evenmg 
Sha-Mansur noticed that his sister was missing, and went to look for her, 
finding her in a cavern in the nearby mountains, seated in the midst of a 
group of clrunken young men. Anal was drinking some unknown liquor, 
and the sight of her at first angered her brother; he was offered some of 
the drink and refused, but eventually gave in, and at once felt the effects 
of the drink. Everyone left the cave except the brother and sister, and 
Sha-Mansur, in his intoxication, began to shout, in Qi'rgh'iz, "Anal haqq, 
menam haqq"; i.e., "Anal is the Truth, I too am the Truth." When mullas 
nearby heard the shouts, they declared them blasphemous and con
demned the brother and sister to death; the khan to whom they reported 
their verdict consented, and the two were strangled. Their bodies contin
ued to shout the blasphemous words, however, so they were burned and 
their ashes cast into a pool (l:zawcJ). It happened that the forty daughters of 
the khan used to play by that poo!' One day they saw that the water in the 
pool was covered with foam, out of which came the words, "Anal haqq, 
menam haqq"; out of curiosity each of them put some of the foam in her 
month, ane!, thus impregnated, bore forty sons who became the ancestors 
of the Q'irgh'iz (here implicitly understood, according to a common popu
lar etymology, as "qi'rq-qi'z," "Forty Maidens"). 

Here we find the Sufi martyr transformed into the progenitor of the 

i iranskikh narodnostei za ego predelami, 1927), pp. 273-300 [po 275]; it was cited by Louis 
Massignon in "13 legende de Hallace Mansur en pays turcs," REI, 1941-1946, pp. 77-78 (repr. 
in his Opera l\Iinora (1963), II, p. 103), and thence by Roux, Faune, p. 331. A manuscript sha
iarah of the Q'irgh'iz evidently containing much the same narrative is discussed in A. M. 
Mokeev. "Sheikh-Mansur al-Khalladzh i ego mesto v genealogiiakh kirgizskogo naroda," in 
Earto/'dovskie chteniia, 1981, god piatyi; tezisy dokladov i soobshchenii (Moscow: Nauka, 
CRVL. 1981). pp. 60-61, here "Analhaq" is the name of "Shaykh Man~(jr Ballai" himself. 
Mokeev sllggests that the tale represents a reworking of old Q'irghlz legends by Sufi shaykhs 
designed to strengthen their position among the Qlrghlz tribes, and dates this reformulation to 
the fifteenth-sixteenth centuries; the dating is most likely too early, but in general the develop
ment of sllch Islamized legends of origin in Sufi circles (but not quite so artificially as Mokeev 
implies) accords well with what we find in the case of Baba Tukles, and in other cases to be 
examined in another setting. 
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Q"irgh"iz, in a narrative that appeals to indigenous Inner Asian "ethnogo
nic" patterns (complete with the elements of the cavern and water) but at 
the same time retains the central features of the hagiographical life of 
al-I:Iallaj, i.e., his "blasphemy" and execution; even the specific content 
of his blasphemous utterance has survived, in the form of the feminine 
spirit of the tale, here cast as his sister. This process is all the more 
instructive because al-I:Iallaj is also known, under various designations 
(often in a form such as "Analaq"), as a genealogical ancestor of the 
Q"irgh"iz,23 figuring in tribal sha;arahs and historical works in which his 
name remains without the mythic, "ethnogonic" elaboration found in 
this oral tale; here we find a nice parallel to the genealogical and folkoric 
developments of the figure of Baba Tilkles. The case of al-Ballaj and the 
Q"irgh"iz is of further interest in connection with the issue of Islamized 
native figures versus nativized Islamic figures. As we are suggesting with 
Baba Tilkles, al-Ballaj is a Muslim saint nativized with mythic accou
trements proper to legends of origin to serve as a progenitor, although 
unlike Baba Tilkles, al-Ballaj appears to have no intimate connection 
specifically with conversion or with the Islamization of the Q"irgh"iz; the 
latter issue does appear, however, in the Uyghur case considered below. 

The Mythic and Narrative Development 
of Baba Tukles: 
Reconstructions and Parallels 

The point of citing these examples is not to propose historical, ethnic, or 
even literary continuities on the basis of the common elements, but to 
suggest that these features form part of a common Inner Asian stock of 
mythic themes drawn upon when recounting a community's origins; and 
the sacrality of a community's origins, its adherence to a pattern vener
ated as universal and essentially holy, is vital to the community's legiti-

23. Cf. Mokeev, "Sheikh-Mansur." The antiquity of the tradition naming "Ana'I-l}aqq" as the 
ancestor of the Qi'rghi'z is suggested by its appearance in the Persian MajmJl c at-taviirrkh, a prob
lematical work evidently produced in the sixteenth century (but preserved in manuscripts dating 
only from the early nineteenth century); see the facsimile of one copy published by Tagirdzhanov, 
"Sobranie istorii:" MadzhmJlc at-taviirikh, ff. 21a, 22b, 57a, and the remarks of S. M. Abrarnzon, 
"Die Stammesgliederung der Kirgisen und die Frage nach ihrer lIerkunft," AOH, 14 (1962), 
pp. 197-206 [po 200]. 
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macy as a community, and not only or even primarily in the eyes of other 
communities, but above all in the hearts of the potential members of 
the community so asserted. At the same time it is instructive to note 
especially the versions of ethnogonic myths drawn from historical sources, 
rather than those collected by ethnographers in more recent times; these 
"literary" versions not only reflect an era closer to that in which the leg
ends of Baba Tiikles took shape, but also provide useful illustrations, 
from venues paralleling those in which we find the conversion stories 
centered on Baba Tiikles, of the often garbled and fragmentary form in 
which the mythic tales were frequently recorded and transmitted. 

In each case we find elements and structures known from the various 
tales of Baba Tiikles serving as standard features in stories of communal 
origins. The parallels are further summarized in Table 7.1; here we must 
emphasize that the lesson of these parallels is that Baba Tiikles too served 
in a variety of ways as the central figure in communal legends of origin. 
When we add to these the additional echoes of elements of this mythic 
complex, and of hero-tales and shamanic narratives, found in accounts of 
Baba Tiikles, including the original conversion story, we find still more 
evidence for the assimilability of conversion narratives and popular 
ethnogonies. We may summarize the ways in which Baba Tiikles serves 
as a holy Ancestor/Shaman/Hero in a number of settings that evoke the 
mythic complex of Mountain/Tree/Cave/Water/Goddess, and the theme 
of communal formation in general: 

• as the shamanic figure who enters the pit and in effect leads his 
people out as a nation, evoked already in btemish I-J ajjl's narrative; 

• as the shamanic figure forged in the initiatic fires which serve to 
regenerate and "re-form" his community, also evoked in btemish 
I:Iajjl 's tale; 

• as the holy Ancestral figure enclosed inside the earth, his mur
murings heard from within, whose birth also marks the origin of a 
people, evoked in the Bashkir tale of the buried saint and echoed, 
at least, already in btemish I:Iajjl 's account; 

• as the Hero who confronts the King and meets the Test, thereby 
establishing his heroic credentials, as already implicit in btemish 
I:Iajjl's account and paralleled in other epic-style narratives; 

• as the Ancestor who traps a swan-maiden, an epic development; 
• as the Ancestor born of skull-dust, also an epic development; 
• as the Ancestor who dallies with a water-spirit by or beneath the 



Table 7.1. Recurrent Motifs in Historical Legends of Origin and Tales of Baba Tlikles 

Motif Scythian Hun Turk I Turk 2 TUrk 3 Kimek Michael Ibn ad- Uyghur Mongol, SH Mongol Mongol, Oghuz Q·itan Manchu Khori Olot QIrghIz YurmatI Baba 
the DawadarT Indian Ergene Qaghan Buryat Bashkir TUkles 
Syrian Qun 

Mountain X X X X X X X X X X X 

Enclosure 
in Earth 
or behind 
Mountains X X X X X X X X 

Voices from 
Within 
Enclosure X X 

Cave X X X X X X X 

Tree X X X X X X X 

Tree Birth or 
Nourishment X X X X X 

Water X X X X X X X X X X X X X X X 

Swamps X X 

Junction 
of Rivers X X X X X 

Ancestor's 
Wife is 
Daughter 
of Lake 
Spirit X X X X 

Ancestor 
and Spirit 
Wife meet 
by OJ in 
S\team X X X X X X X X 

Haili.n 
IbeW_ X X 



Serpent X X X X 

Feminine 
Spirit X X X X X X X X X X X X X 

Animal Guide X X X X X X X 

Guide Walks 
and Stops X X X 

Animal 
Protector X X X X 

Trysts 
by Night X X 

Bird-Wifel 
Swan X X X X X 

Flightl 
Refuge X X X X X X X 

Emergence to 
New Homeland X X X X 

Rest of 
People 
Join 
Discoverers X X X X 

Sanctifying 
Tomb: Buried 
Saint, Skull X X X X X 
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sea, an epic development for Baba Tlikles but a theme of ancient 
origins in Inner Asia; 
as the AncestoriKulturtrager who assumes his nation-forming role 
by displacing the "false" ancestral spirits, a displacement achieved 
ritually by intruding himself into a royal and ancestral burial 
place and disrupting an ancestrally focused ceremony, themes evi
dent already in btemish HajjI's work. 

Keeping in mind the attachment of this mythic complex, indicative of 
ancestral "nation-former" status, to Baba Tlikles, we may recall the 
equally dynamic personality of his Central Asian "counterpart" and suggest 
a hypothetical sequence for the emergence of his many mythic and his
torical personae. Whether or not Baba Tlikles can be considered the 
"western," Noghay version of the Central Asian, "Qonghrat" Sayyid Ata, 
it is clear that his function in legend and myth as the "founder" of his 
people is reflected not only through his role in establishing Islam among 
his people, but through his status as his "people's" ancestor, whether con
ceived in genealogical or mythic terms. If we may assume that Baba 
Tlikles and Sayyid Ata reflect the same figure-and they undeniably do 
in typological terms if perhaps not in narrow historical terms-then what 
we seem to be able to trace here is the parallel development of traditions 
regarding the conversion of the Jochid ulus to Islam. 

The traditions begin with a focus on Islamization, which is immedi
ately correlated with the process of forming or reshaping a particular 
human community; in the Central Asian strand, the narratives show the 
newly converted people adopting the name of bzbek Khan, a name sanc
tified by Sayyid Ata, while in the western development the tales show 
the Noghays adopting Baba Tlikles as their progenitor, fitting his role as 
sanctifier of their identity as a people into a genealogical framework. In 
Central Asia the role of Sayyid Ata was quickly fixed in literary tradition, 
although it seems to have survived also in oral tradition not written down 
for several centuries; but in the Noghay horde, the "Islamizing" function 
was joined by a much stronger emphasis upon the "nation-forming" role, 
which developed as genealogy in the literary tradition and as mythic cos
mogony in oral tradition. The marked development of the nation-forming 
role was no doubt itself enhanced by the usefulness of evoking the 
Islamizing function in order to provide an alternative basis for political 
legitimation with which to counter Chingisid charisma; this trend was 
quite pronounced in the Noghay horde, but is less evident in the Central 
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Asian tradition, although the emphasis upon tribal sanctification and 
upon the role of Temiir and other amlrs that we find in the eighteenth
century tales of Sayyid Ata (not discussed at length here) suggests that 
anti-Chingisid sentiment was carried over into Central Asia as well. At 
the same time, the specifically Islamic character of Baba Tiikles' sanctity 
was recalled in tales of his supernatural patronage of various heroes in 
their struggles against the infidels, and we may even see evidence of "re
Islamization" in the nativized narratives that introduce Khidr or Azr~PII as 
protectors of the foundling Idige; but here too an Inner Asian "style" of 
sanctity, linked with archaic mythic themes and a focus upon spiritual 
ancestry, colored the various narratives. 

Narrative and mythic developments guite similar to those suggested in 
the case of Baba Tiikles are evident in the case of the Uyghur "hero" who 
appears in JuvaynI's extended account of the Uyghur legend of origin; his 
account confirms for the figure of "Bugu Khan" a narrative and mythical 
development closer even than in the case of Oghuz Khan, whose 
"Islamization" appears to have followed, rather than preceded, his mythic 
elaboration as hero and ancestor. In the case of the Uyghurs, however, we 
find the figure of Bogii Khan, ruler of the Uyghurs, mentioned in sources 
dating within a century of his reign, and in these earliest accounts he is 
credited with the conversion of the Uyghurs to Manichaeanism; and as in 
our earliest narrative of Baba Tiikles, the role he plays is cast as distinctly 
"oppositional," especially in the Qarabalghasun inscription, where the 
khan is made to renounce the error of his former inclination to 
Buddhism, call for the destruction of Buddhist images, and hail the trans
formation of the Uyghur realm into the peaceful abode of the true 
religion. By JuvaynI's time, however, some five centuries after the con
version itself, the pivotal role of the khan in adopting a new religion 
remained in popular memory even though the new religion he adopted 
was almost entirely forgotten. Moreover, of even greater significance for 
the parallels with Baba Tiikles, the initial heroic bearer of the new faith 
has become, in JuvaynI's account, a mythic First Ruler and First Man, 
surrounded with imagery affirming his miraculous birth and his trysts with 
a supernatural maiden. It is certainly of added importance that he is not 
surrounded with just any mythic imagery affirming his holiness, but with 
elements of precisely the same ethnogonic imagery invoked in the case of 
Baba Tiikles, i.e., the birth complex involving trees and streams and 
enclosures (the impregnated mounds), the latter paralleled already in 
Baba Tiikles' oven-pit, and the relationship with the supernatural maiden. 
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We have considered elements of the Uyghur legend of origin in Chapter 
4; here it may be useful to summarize the sequence of the fullest account, 
from ]uvaynI. It begins noting the sacred center of Uyghur origins, along a 
river flowing from a great mountain; where two rivers flowed together, 
beneath two trees, were the light-impregnated mounds in which the 
Uyghurs' five ancestors were born. The youngest of them, Buqu Khan, was 
chosen to rule; he received each night for more than seven years a supernat
ural visitation from a maiden who entered through the smoke-hole and car
ried him off to a mountain. Their meetings ended with the maiden's charge 
to rule justly over the world, and the account then proceeds to a catalogue 
of Buqu Khan's campaigns and conquests; one of these is preceded by 
another "supernatural" intervention, when the Khan and his vazlT both see 
in a dream an old man dressed in white handing the khan a special stone as 
a sign of his rule. The account then turns to the story of Buqu Khan's 
conversion to Buddhism, and concludes with the report of the Uyghurs' 
migration, led by the cries of animals, to the later Uyghur center of Besh
Bal·iq. 

The First Convert, the Bearer of the new religion, thus became the 
royal ancestor of the Uyghurs, and in this capacity his memory survived 
even when the new religion did not. We have clear evidence that gradually, 
between the ninth century and the thirteenth, he came to be surrounded 
with the symbolic trappings of the mythic First Man, and his role as sacred 
ancestor of the Uyghurs was recalled and articulated by invoking the 
standard symbols well known from the Inner Asian cosmogony: he is born 
at a sacred center, communes with a female spirit by night, leads his 
people in conquest and worldwide dominion. In the latter developments 
Buqu Khan is paralleled by Oghuz Khan; but the nearest parallel for the 
Uyghur development of First Convert> First Man is precisely the case of 
Baba Tiikles. 

Moreover, the example of the Uyghurs and "Bnqu Khan" also suggests, 
for narratives about conversion, a developmental sequence similar to that 
outlined here for the stories of Baba Tiikles. In the case of the Uyghurs our 
sources are somewhat more sparse, but the earliest account reflecting Bogii 
Khan's conversion is probably the fragmentary Uyghur text that appears to 
preserve the description of an eyewitness to the events surrounding the offi
cial establishment of Manichaeanism at the Uyghur court in 763. In this 
text the qaghan's religious preceptors offer further instruction in the faith, 
successfully inducing him to repent for an evident lapse (either actual or 
didactically appropriate) from the new religion he had adopted somewhat 



Baba Tlikles and the Uses of Sacred Origins 513 

earlier; the qaghan's public affirmation of Manichaeanism is then greeted 
by popular acclaim and celebration. The account has the ring of an "indige
nous" eyewitness account, but probably one produced within Manichaean 
"missionary" circles. It most likely represents an early story circulated not 
among ordinary subjects of the Uyghur qaghan, but among devoted con
verts and Soghdian court advisers, and was probably aimed at affirming 
the faith and the importance of the qaghan's patronage in primarily 
Manichaean terms; the account is full of Manichaean religious terminol
ogy, most of it in Soghdian garb rather than in Turkic equivalents or expla
nations,24 and conveys the impression that what we have in the text is 
members of the "Manichaean-izing" circle talking to one another. 

In this text the only "enemies" of the new faith are the qaghan's own 
internal wavering and, apparently, an unnamed official who is portrayed 
as having threatened the pro-Manichaean party. In the next narrative 
account of the conversion we have, however, the rival to Manichaeanism 
is quite clearly Buddhism. The Qarabalghasun inscription, erected in 
the early ninth century in the center of the Uyghur state in Mongolia, 
commemorates the same establishment of Manichaeanism in 763. 
It recounts the qaghan's proclamation that he had formerly "called 
demons 'Buddhas,''' but could no longer serve those false gods now 
that he had learned the Manichaean doctrine; the ruler calls for the 
"sculpted or painted images of the demon" to be burned and utterly 
destroyed. 2> Curiously, the Chinese text (only this version of the origi
nally trilingual inscription has substantially survived) is full of termi
nology characteristic of Buddhist teaching; it is not clear whether this 
results from mere terminological necessity, or reflects a conscious effort 
to appeal to a constituency familiar with Buddhism and inclined toward 
it rather than toward the state-supported Manichaean establishment. In 
any case, the quite pointed hostility toward Buddhist doctrine and 
practice evident in the inscription is enough to suggest a new purpose 
for recounting the conversion: if in the "eyewitness" account we 
find committed Manichaeans congratulating one another to affirm their 
"mission," in the Qarabalghasun inscription from a half-century later, 
we find the qaghan and the pro-Manichaean party recounting the 
conversion as a religious, and probably political, message to potential 

24. Cf. Asmussen, Xuostvonfft, pp. 147-149. 
25. Cf. Chavannes and Pelliot, "Un traite manicheen," pp. 193-194; cf. Hans-I. Klimkeit, 

"Manichaean Kingship: Cnosis at Home in the World," Numen, 29 (1982), pp. 17-32 [pp. 21-23 
on the Qarabalghasun inscription and the Uyghur text on Bogti Khan's conversion}. 



514 Islamization and Native Religion 

rivals who might invoke Buddhist affinities in opposition to the 
dominant party. If, as has been argued,26 Buddhism was virtually un
known among the Uyghur ruling dynasty (though familiar to much of 
the Uyghur state's population) at the time of the conversion to 
Manichaeanism, we have a much clearer example of a revisionist narra
tive, casting the state religion's rival in the early ninth century in the 
same role in 763; but regardless of the actual historical circumstances 
of the events reflected in the two accounts, the differences in the narra
tives themselves are worth noting for the distinct religious environments 
they seem to reflect. 

We may thus suggest an early development of a narrative circulated 
within pro-Manichaean circles soon after they won royal support, later 
transformed to emphasize tension with a rival faith, as a strategy in coun
tering the religious and political influence of that rival-influence that 
may have been entirely absent, or at least quite muted, at the time of the 
initial winning of royal patronage. We then find no echoes of the conver
sion narrative for several centuries, during which the nomadic Uyghur 
state collapsed, and Uyghur kingdoms established themselves in the 
sedentary oasis cities of the Tarim basin, states increasingly identified 
with the dominant Buddhist civilization there. By the thirteenth-century 
account of the Uyghurs' conversion, as reflected in Juvaynl's history, 
Manichaeanism is at best a dim memory, and a conversion narrative in 
which the central character is clearly modeled on the Uyghur qaghan 
who converted to Manichaeanism is told to explain the Uyghurs' status as 
Buddhists; in short, the first version mentions Manichaeanism but not 
Buddhism, the second version self-consciously makes the qaghan abjure 
Buddhism (but does so in language fraught with Buddhist terminology), 
while in the last version Manichaeanism is forgotten and the "new" reli
gion is Buddhism itself. 

More important, that same central character has been transformed 
into a mythical hero, surrounded by symbolic evocations of the standard 
Inner Asian mythic complex so strongly evident in legends of communal 
origin, evocations that bear striking similarities with those employed 
in the case of Baba Tiikles: his miraculous birth is recounted, as is his 
dalliance with a supernatural maiden, and his heroic nature is affirmed 
through his military campaigns and through his status as First Ruler 
(with his dynastic legacy recalled as well). With Juvaynl's "BQqO 

26. Cf. Asmussen, Xuiistviinfft, p. 148. 
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Khan," we find a thirteenth-century echo of an eighth-century figure, 
whose survival in popular memory and clothing in the mythic garb 
appropriate to Ancestor, First Ruler, and First Man, can only be based 
on the strong numinous associations of his conversion to a new religion, 
and on the popular equation wherein First Convert = Communal 
Founder. 

We may imagine a parallel development in the case of Baba Tiikles, 
with an "original" celebratory narrative circulated within the pro
Muslim party at bzbek Khan's court to recount its success, providing a 
basis for a later revision, closer to the version reflected in btemish 
Hajji's account, highlighting the tension between the Muslims and the 
supporters of the native tradition. Such a revision, we might suppose, 
would have been necessary after opponents of Islamization had had 
time to regroup and threaten the success of the pro-Muslim party; in the 
case of Baba Tiikles, however, there is clearer evidence of entrenched 
hostility toward Islam well before bzbek Khan's reign, and in any event 
we have no firm basis for speculating on the contents of versions of the 
narrative that must have preceded that of btemish Hajji. What is clear, 
however, is that for Baba Tiikles, his inclusion in that originally multiva
lent and religiously charged story known from btemish Hajji's work-a 
story that was itself an assemblage of allusions to elements of Inner 
Asian religious life integrally linked to communal self-conception, and 
of pointed evocations of religious transformation encoded in both 
Islamic and Inner Asian terminology-establishes him as a pivotal figure 
in narrative tradition and popular memory, in which he was suitable for 
the transformations, in "historical" and folkloric accounts, into the wide 
range of roles tied to sacred origins in which we find him still "alive" in 
the twentieth century. 

This popular equation wherein "Islamizer" equals "nation-founder" 
equals "ancestor," suggests the need for considerable revision of the stan
dard interpretations of Inner Asian religious history, in which conversion 
to "missionary" religions from outside Inner Asia is regarded as of little 
consequence; some ideal notion of "Islam," for instance, is typically said 
to"sit lightly" on the nominally converted nomads, unequipped as they 
are presumed to be for fitting a "civilized" religion into any spiritual con
text that could possibly have profound meaning for them. To be sure, we 
are not considering here questions of ritual usage or orientation or the 
impact of conversion on language or the new religion's effects on kinship 
structures or other equally important consequences of adopting a "for-
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eign faith," all of which bear signs of an equally intimate assimilation and 
highlight the fact that in successful conversions, foreign religions do not 
remain foreign; but certainly the incorporation of bearers of Islam into 
indigenous mythic structures is no less potent a sign of the successful 
native "appropriation" of Islam. For now we may stop short of examining 
this larger issue in depth and suggest broader conclusions to be drawn 
from the functional parallels between the tales of Baba Tukles and leg
ends of origin, with regard to political and social organization, and com
munal and religious identity, in Inner Asia. 

Religion and the Articulation of Communal 
Identity in Islamic Inner Asia 

We considered at the outset of this study the central elements of traditional 
Inner Asian religious practice and worldview, highlighting the mythic 
complex evoked in ethnogonic narratives, hero-tales, and accounts of 
shamanic journeys; we have likewise discussed here specific elements of the 
tales focused on Baba Tlikles that illustrate the way his personage was 
adapted so as to make his story, originally focused on Islamization, fit the 
structural and thematic patterns of Inner Asian legends of origin. More 
important than the structural and thematic parallels, however, are the func
tional parallels, and it is the use of these patterns we will explore briefly, by 
way of suggesting some broader lessons of relevance to Islamization in Inner 
Asia that may be drawn from the example of Baba Tlikles. For the elements 
of the ethnogonic mythic complex found in the legends about Baba 
Tiikles-especially the encounter with the maid by the sea (to which the 
version with the swan-maidens may be assimilated), but including also the 
element of the abandoned child, the cave and "enclosure" theme repre
sented in the Bashkir version of the Idige tale, and the "shamanic" character 
of Baba Tiikles' ordeal already in btemish ljajji's account-clearly indicate 
the portrayal of a figure originally associated with Islamization as a typical 
Inner Asian ancestor whose recollection and invocation are vital to the 
expression of a people's sacred origins and thereby to the evocation of 
communal solidarity. 

The functions of oral tradition not only in "preserving," but above all in 
"making" communal history and articulating communal norrns have been 
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widely discussed;27 with regard to Inner Asia in particular, the role of (oral) 
genealogies in articulating communal structures and relationships has 
begun to be explored,z8 but the "epic idiom" has remained too little appreci
ated, not to mention the general inattention to sacred history and religio-

27. Among general treatments, the classic work of Jan Vansina (cf. the new edition, Oral 
Tradition as History [Madison: University of Wisconsin Press, 1985]), while less attuned to a 
specifically religious approach to oral traditions, offers a useful analysis of the functions of oral nar
ratives; the well-known work of Benedict Anderson, Imagined Communities: Reflections on the 
Origin and Spread of Nationalism (London: Verso Editions, 1983), explores related issues but 
with a distinctive neglect of nonliterate venues of communal self-expression. See also the collec
tion of essays entitled History and Ethnicity, ed. Elizabeth Tonkin, Maryon McDonald, and 
Malcolm Chapman (London: Routledge, 1989; ASA Monographs, No. 27), especially the editors' 
introduction (pp. 1-21) in which the differential capacities of "nations" and subnational commu
nities to, in effect, field "armies" of definers, memorizers, and transmitters of communal "history" 
are explored. Western discussions of this issue focused on Inner Asia in particular are remarkably 
few; cf. Walther Heissig, "Ethnische Gruppenbildung in Zentralasien im Licht miindlicher und 
schriftlicher Oberlieferung," Studien zur Ethnogenese, I (= Abhandlungen der Rheinish-Westfiil
ischen Akademie der Wissenschaften, Bd. 72, Opladen, 1985), PI" 29-55. While some Soviet spe
cialists have examined the Inner Asian epic traditions, and oral literature in general, as sources on 
"real" ethnogenesis and ethnic history (cf. S. M. Abramzon and L. P. Potapov, "Narodnaia etnogo
niia kak odin iz istochnikov dlia izucheniia etnicheskoi i sotsial'noi istorii (na materiale tiurkoiazy
chnykh kochevnikov)," Sovetskaia etnografiia, 1975, No.6, pp. 28-41; Esbergenov and 
Kho'shniiazov, I:;tnograficheskie motivy v karakalpakskom fol'klore; Tulokhonov, "Cenealogicheskie 
legelldy"; and the collective volume Fol'klor i istoricheskaia etnografiia (Moscow: Nauka, 1983), 
especially L. S. Tolstova, "Ispol'zovanie fol'klora pri izuchenii etnogeneze i etnokul'tumykh sviazei 
narodov (na sredneaziatskom materiale)" [PI" 6-22], and C. I. Mikhailov, "Mify v istoricheskikh 
sochineniiakh XIII-XIV vv. mongol'skikh narodov" [PI'. 88-106]), none to my knowledge has con
sidered the creation, refinement, and transmission of such tales as in themselves significant steps in 
reifying the "«mnation" of a "people" -that is, not as evidence for some "real" process of ethnogen
esis, but as an integral part in asserting and forging group identity through the evocation of some 
recognizable and authoritative (albeit "revised") version of sacred origins. The latter approach 
(without reference to Inner Asia, naturally) is suggested in the important work of Bruce Lincoln, 
Discourse and the COllStruction of Society: Comparative Studies of Myth, Ritual, and Classification 
(New York/Oxford: Oxford University Press, 1989); Lincoln's insights add an invaluable dimen
sion to anah-ses of oral narratives (such as Vansina's) which tend to underplay the essentially 
sacred character of the narratives. See also Anthony D. Smith, "National Identity and Myths of 
Ethnic Descent," Research in Social Movements, Conflict and Change, 7 (1984), pp. 95-130, with 
a useful tvpologv of legends of origin, and Mircea Eliade, "Cosmogonic Myth and 'Sacred History,' " 
in his The Quest.' I listm), and Meaning in Religion (Chicago: University of Chicago Press, 1969), 
pp. 72-87. Finallv, for a brief discussion of "sacred history" in a Central Asian context see my 
"Yasavian Legends," pp. 2-3. Yet to be explored, however, are the links between the "assertive" 
(and self-conscious) religiolls language employed to articulate such visions of communal identity 
and notioIlS common among preliterate peoples of the "magical" potency of language (and of the 
special appeal of "story"). 

28. Cf. Caroline Humphrey, "The Uses of Genealogy: A Historical Study of the Nomadic and 
Sedentarised Buryat," in Pastoral Production and Society (Cambridge: Cambridge University 
Press, 1979), PI'. 235-260; Rudi Paul Lindner, "What Was a Nomadic Tribe?" Comparative 
Studies in Society and History, 24 (1982), pp. 689-711. 
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political language in Inner Asia. We cannot take up here an extensive theo
retical examination of the ways in which oral tradition of the types in which 
Baba Tiikles' "memory" was kept alive serve the ends of social and political 
mobilization; rather, we may suggest the likely uses of stories of Baba Tiikles 
and Islamization in general, in the political and social context of traditional 
Inner Asia. 

To begin with, as noted, specialists on the "Noghay cycle" of epics 
date the formation of the cycle to the time of the historical develop
ment of the Noghay horde in the fifteenth and sixteenth centuries, 
thereby accounting for the widespread appearance of tales from this epic 
cycle among peoples who were part of, or had close contacts with, the 
Noghay horde. This rather obvious insight is usually utilized as the start
ing point for considering the subsequent development of the epic cycle 
itself, or of probing for a "historical core" in the epic variants, but I 
would suggest that another perspective is of equal or greater importance: 
the historical context of the epic's formation may suggest the larger 
motives (beyond the specific issue of challenging Chingisid legitimacy) 
behind the central sacralizing role assigned to Baba Tiikles. 

For although the Noghay epic cycle, in which Baba Tiikles and 
Idige play such crucial roles, far outlived the N oghay confederation 
itself, the political context in which the epic must have taken shape is 
clearly worth keeping in mind, especially as we consider Baba Tiikles' 
role. While the Noghay epic clearly displays the full richness of Inner 
Asian oral tradition with its reflection of stock mythic and heroic themes 
and structures, it nevertheless developed as a distinctive epic cycle within 
a steppe confederation that was itself in the throes of a formative process; 
this fact should in turn suggest that the Idige tale took shape not so much 
as a "reflection," but as an assertion, of that confederation's unity and 
integrity. 

In other words, we may consider that the Noghay horde, like other 
Inner Asian confederations, depended for its viability on the continuous 
reassertion and confirmation of both the legitimacy of, and the benefits 
secured by, the confederation. And we may further consider that such 
reassertion and confirmation naturally involved discursive and affective 
aspects in addition to the more obvious (because externai) symbolic and 
practical elements. From this perspective, it seems reasonable to suggest 
that the Noghay epic cycle was intended to articulate, within the context 
of traditional Inner Asian values and of a traditional worldview shared by 
all the elements of the nascent confederation, a vision of the Noghay 
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horde's unity, integrity, and legitimacy, all rooted ultimately in its essen
tial sacrality as a properly constituted human community. 

That essential sacrality, in turn, was sealed by the figure of Baba Tiikles, 
who in popular memory and in explicit epic portrayal distinctively encap
sulated the melding of indigenous values with Islamic identity. In this 
connection the role of the narratives about Baba Tiikles within the Idige 
tale is of particular significance. As a bringer of Islam transformed into an 
ancestor-and in both capacities serving as legitimizer, patron, and pro
tector-Baba Tiikles serves as a key element in the "assertive" religious 
discourse that we may assume was intended to provide the constructive 
"myth"29 of the Noghay confederation, evoking which the bards and their 
audiences could activate latent or potential social groupings and thereby 
reify the religious, social, and political bonds of a confederation still in 
the process of solidification. In other words, the nativization of a bearer 
of Islam shows not only the native "appropriation" of Islam, but the adop
tion of that appropriated Islam as the cornerstone of the "sacred history" 
of a particular collectivity, and thereby as a definitive element within the 
central social and communal structures of steppe society. 

And appropriately enough, as the vehicle for reaffirming this potent 
sacralizing mixture, the Noghay oral tradition itself developed into an 
epic cycle so distinctive that its integrity is recognizable in the variants 
and fragments collected throughout western Inner Asia long after the dis
appearance of the ever tentative unity and integrity of the political struc
ture we may assume it was designed to affirm. In any event, it is in the 
end the work of Otemish HajjI - in a real sense the earliest record of 
that oral tradition among the peoples of the erstwhile Jochid ulus-that 
clearly establishes what is only implied or hinted at in certain versions 
of the Idige tale and in Baba Tiikles' legendary persona: that the figure of 
Baba Tiikles first gained his saintly reputation as the person responsible 
for bringing Islam to the Jochid ulus, and that the subsequent adaptations 
of Baba Tiikles' role amount to "nativizing" interpretations of the process of 
Islamiza tion. 

The direction of this development, as explored above, suggests already 
one broad conclusion with regard to both "conversion" and conversion 

29. The term is used here in Bruce Lincoln's sense of an "authoritative" historical narrative· 
as he writes, "myth is not just a coding device in which important information is conveyed, o~ 
the basis of which actors can then construct society. It is also a discursive act through which 
actors evoke the sentiments out of which society is actively constructed" (see Discourse and the 
Construction o{Society, pp. 24-25). 
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narratives to be drawn from the case of Baba Tiikles, namely, the argu
ment for a roughly inverse relationship between the degree of tension 
and hostility toward indigenous traditions articulated in accounts of con
version on the one hand, and the degree of genuine appropriation and 
"nativization" of Islam on the other. That is, we see a general sequence 
from narratives reflecting the early stages of Islamization, evoking sharp 
choices and contrasts (usually with much more vehemence than was pos
sible, or desirable, in actual practice, no doubt), followed by narratives, 
produced when the "old ways" were no longer a threat, that either rely 
upon stylized and stereotyped symbols for Islam's rival, or in effect ignore 
pre-Islamic times and assert the veritable "eternity" of a community's 
Islam. This pattern is inevitably (and naturally) disrupted by the emer
gence of reformist movements, by colonial pressures, and by a host of 
other external and homegrown forces, all of which contribute their own 
dynamics to the articulation of communal identity and its "religious" 
roots. These are other stories, however; and the initial pattern itself 
requires further elaboration on the basis of other Inner Asian conversion 
narratives that I intend to explore in other writings. 3o 

More generally, we may suggest here some implications of the case of 
Baba Tiikles for our understanding of the way political and communal 
identities were structured in traditional Inner Asia, and especially for the 
potential impact of "conversion" and specifically Islamization on those 
structures. In the case of Baba Tiikles, we see a key element in narratives of 
Islamization (of which we find the earliest record in the work of btemish 
BajjI) "nativized" and adapted to Inner Asian traditions, retaining enough 
of Baba Tiikles' association with Islam to ensure an Islamic coloring even 
in the context of popular folklore, but not so much as to prevent his trans
formation into a mythic ancestral figure or the infusion of archaic mythic 
motifs into the tales surrounding him. This nativization of a narrative origi
nally focused on conversion-and typically stressing outright conflict 
between Islam and native traditions- is particularly instructive with regard 
to the significance of Islamization; it points to the essential assimilability, 
spoken of previously, of conversion narratives to legends of origin. In fact 
the process of recasting "Islamizers" as "ancestors" or "nation-formers," 

30. These other narratives include accounts of the conversion of the Bulghars, mentioned in 
Chapter 2; accounts of the conversion of the Qarakhanid ruler SatfIq Bughra Khan; accounts of 
the spread of Islam in Central Asia circulated in Yasavl Sufi circles; accounts of the conversion 
of the Chaghatayid khan Tughluq Temiir; and the legendary cycle associated with Sayyid Ata's 
Islamizing activity, frequently alluded to above. 
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within both the narrative structures and the mythic environment character
istic of communal ancestors or the "first man," is not uncommon in Inner 
Asia, as studies of other examples will reveal. 

For now we may note that the example of Baba Tukles, as a "nativized" 
bearer of a new religion, suggests further possibilities in understanding the 
use of sacred genealogy and ancestral invocation in "constructing" new col
lectivities. In particular, it has been suggested that ancestral invocation 
"can only remobilize groups that existed previously but that have more 
recently fallen into latency";31 when "ancestors" are drawn from among 
representatives of a new religious order, however, "ancestral invocation" 
would appear to become a quite powerful tool for redefining and remaking 
communal borders. 

To explore this issue we may return briefly to the question of political 
legitimation in Inner Asia. To begin with, we may recall the prevalence, 
noted in Chapter 1, of approaches to political organization and legiti
mation in Inner Asia that stress imperial structures and "ideology" rooted 
in royal charisma. 32 It is as if Western scholarship, perhaps enchanted with 
imperial models and centralized rule, or with the administrative marvel 
implicit in vast land empires, has cast the grand steppe empire as the nor
mative goal or ideal against which political and social organization in 
Inner Asia should be measured; empires decayed, in this view, when khans 
weaker than their stalwart ancestors lost control of fractious tribes and 
tribal chieftains blind to the benefits of imperial consolidation. In extreme 
form this approach posits an "imperial ideology" as a constant in Inner 
Asian history, a dream revived periodically from the Hsiung-nu to the 
Turks to the Mongols, with imperial centralization held up as a standard 

31. Lincoln, Discourse, p. 20. 
32. See on the issue of imperial ideology and royal charisma in Inner Asia Peter B. Golden, 

"Imperial Ideology and the Sources of Political Unity amongst the Pre-Cinggisid Nomads of 
Western Eurasia." AEMA, 2 (1982), pp. 37-97; K. Czegledy, "Das sakrale Konigtum bei den 
Steppenvolkern," NU11len, 13 (1966), pp. 14-26; Manabu Waida, "Notes on Sacred Kingship in 
Central Asia," NU17lell, 23 (1976), pp. 179-90; Jean-Paul Roux, "L'Origine celeste de la sou
verainete dans les inscriptions paleo-turques," in The Sacral Kingship (supplement to Numen) 
(Leiden: E. J Brill, 1959), pp. 230-24 I, and his "Sacerdoce et empires universels chez les turco
mongols," lU IH, 204 (1987), pp. 151-174; Mori Masao, "The T'u-chueh Concept of Sovereign," 
Acta Asiatica, 41 (1981), pp. 47-75; Eric Voegelin, "The Mongol Orders of Submission to 
European Powers. 1245-1255," Byzantion, 15 (1940-1941), pp. 378-413; Joseph Fletcher, 
"Turco-Mongolian Monarchical Tradition in the Ottoman Empire," HUS, 3-4 (1979-1980), 
pp. 236-251; Herbert Franke, "From Tribal Chieftain to Universal Emperor and God"; Thomas ). 
Barfield, "Tribe and State Relations: The Inner Asian Perspective," in Tribes and State Fomwtion 
in the Middle East, eel. Philip S. Khoury anel Joseph Kostiner (Berkeley and Los Angeles: 
University of California Press, 1990), pp. 153-182 (esp. pp. 164ff.); and Iudin, "Ordy: Belaia ... ". 
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attained in some eras of grandeur, poorly realized but aspired to in other 
times, and obstructed by tribal rabble in ages of total disarray and decadence. 

Without denying the power and occasional longevity of various imperial 
models, however, we should recognize the assertions of royal charisma 
and imperial legitimacy not as universally revered and accepted norms in 
and of themselves, but as politically motivated "platforms" or charters 
asserted in particular circumstances on the basis of still deeper universally 
revered and accepted nonns, with the aim of adding an affective counter
part to the bonds of political loyalty or submission engendered by military 
power and/or economic advantage. With this in mind we may appreciate 
the imperial models and their legitimizing symbolism in their proper per
spective, seeking those more basic patterns and norms as the genuine 
constants in Inner Asian political discourse; at the same time, we can bet
ter understand both the periods in Inner Asian history not "blessed" by 
large-scale political formations, and the polities (e.g., the Noghay horde) 
that survived outside and at times in opposition to the imperial ideal, 
but that claimed legitimacy through parallel evocations of those more 
fundamental sacred norms. 

To consider those "genuine constants" we may suggest that the keys 
to communal, and hence political, legitimacy most often detectable in 
Inner Asian political discourse-which not only underlie the imperial 
ideals, but also inform the "charters" asserted for nonimperial states 
(i.e., tribal groups, large but loose tribal confederations, regional "king
doms") -are to be found in the sacred symbolism evoked by applying 
the patterns of ethnogonic narrative (involving the now-familiar mythic 
complex) to specific communal and political circumstances. Evoking 
that symbolism, moreover, is an essentially "religious" act, for it involves 
revising a taxonomy of the sacred: asserting a community's legitimacy 
and sacrality amounts to asserting a symbolic equivalence in terms of 
the sacred patterns of the mythic complex, involving the type of religious, 
assertive language that can effectively claim that "this community" is "that 
(sacred) world." This is indeed why the mythic pattern we have discussed 
recurs so regularly: it is evoked again and again in the ethnogonic narra
tives (which are often but the shells of assertive "charters") not only 
because it reflects conceptions of universal sacred origins and was there
fore "popular," but above all because, due to its encapsulation of those 
conceptions of universal sacred origins, asserting its "magical" and sym
bolic equivalence with a particular collectivity appears to have been an 
essential step for any ruling group seeking political legitimation. 
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Here we may recall the political potential, alluded to earlier, of the 
mythic assimilation of universal and domestic elements in the symbolic 
equivalence of the hearth and the sacred cosmic center. As suggested, the 
centrality of the domestic cult centered upon the individual hearth marks 
the definitive ritual reflection of cosmological principles in Inner Asia, 
and in it lies the key to the affective significance of appeals to the mythic 
complex associated with those cosmogonic or ethnogonic principles. 
That is, through the mythic identification of the microcosmic household 
hearth (both ancestrally through the feminine spirits and orientationally 
through axial symbolism) with the macrocosmic center of the world, a set 
of universally sacred symbols is particularized and evoked in each Inner 
Asian dwelling, while the individual ritual center is universalized, allow
ing the individual household to inhabit and participate in a symbolic cos
mos whose essential structures are familiar and popularly endorsed not 
only within a particular community, but throughout the entire Inner 
Asian world. The mythic complex itself is thus a meeting place for two 
fundamentally important features central to an assertive legend of origin 
aimed at "making" a people: first, a universalizing principle stemming 
from the fact that this entire mythic complex speaks to cosmogony at the 
truly universal level and in sacral terms; and second, the particular, local
ized communal level of ancestral religious ritual and conceptualization. 33 

It is through this mythic evocation that one might appeal to popular 
religious life at the basic levels of communal organization that constitute 
the foundational elements out of which larger confederative andlor 
imperial (and ultimately "ethnic") polities (and hence "peoples") are con
structed. It is thus reasonable to understand the recurrent evocation, in 
ethnogonic narratives and hero-tales, of the mythic complex discussed 
above as rooted in the capacity of that mythic complex to suggest both 
the microcosmically sacred cui tic focus of domestic life and the macro
cosmically sacred conceptual focus of cosmogonic symbolism. The 
domestic link of the complex appeals to people in the smaller collectivity 
conceived of as clan or ancestrally based; the universal link appeals to 
them to consider larger links as legitimate. And with its potency to sum
mon both elements, this mythic complex is naturally evoked in legends 
of origin that seek to mobilize people for whom domestic rites are sacred 

33. As discllssed earlier, the meeting place of these two levels within this mythic complex lies 
in the loclls of the feminine ancestral spirits in the hearth and the centrality of offerings to these 
spirits, and the hearth in general, in the domestic rites of Inner Asian peoples, as well as in the 
spatial symbolism of the hearth as the center of the world. 
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and valid into accepting the social, political, and ultimately sacral validity 
of a larger-scale collectivity. 

If the ritual evocation of family ancestral origins is centered at the 
hearth, however, the ritual evocation of a universalized "people" asserted 
by a communal legend of origin must await the articulation of a particu
lar assertive legend of origin. When that happens, the ritual evocation of 
communal bonds may become a celebration of statehood or imperial 
structure. In such cases the ritual counterpart of the assertive, mythic leg
end of origin may focus on a de-mythologized "center" of the new "state
community" (as is evident in the second Turk empire's appeal to the 
Otuken, and as may also appear in recognition of sacred mountains, or 
trees, as signaled in some subimperial systems). But more often than not, 
that ritual counterpart focuses on the sacrality ascribed to the ruling fig
ure or dynasty responsible for forging the political union that required 
the assertive legend of origin as its affective prop; that is, the ritual evoca
tion of communal/state solidarity as expressed in the legend of origin is 
focused on the person or family of the ruler, as the embodiment of the 
community (and as direct heir to the First Man), as we see in the case of 
the first Turk empire's ritual in the ancestral cave, and more vividly and 
enduringly in the case of the Chingisid dynasty. 

In this case, with ritual expressions of communal sanctity bound up 
with sacral dynastic ancestry, the "royal" or "imperial" equivalent of the 
ordinary domestic rites-that is, the ancestral rites of the dynasty itself
take on enormous importance for the state, and thus, for example, the 
tombs of the imperial dynasty, as well as the ancestral offerings to royal 
forebears, acquire a double religious significance, participating both in 
the domestic-style sanctity of any ancestral rite, and in the universal-style 
sanctity reserved for rites evoking larger communal groupings. 

At the domestic level, again, ancestral veneration includes such ritual 
elements, but also the celebratory and self-affirming "affective" evocation 
of the living community's bonds to the ancestors; in this connection we 
may recognize the assertion of tribal and confederational genealogies as 
the equivalents of such ancestral evocation on a larger scale, subsuming 
in its essentially political character-that is, in the synthetic innovation 
of a confederative "charter" aimed at constructing a viable collectivity
an essential trust, common to indigenous Inner Asian religious traditions, 
in the efficacy of religious language to assert a reality, and thereby make 
it so, through its inherently magical power. 

If, then, particular groups succeed in asserting power over a particular 
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range of communities, beyond the tribal group, within that Inner Asian 
world-whether locally or regionally or imperially-they will naturally 
insert a hierarchy of symbolic centers between the individual family and 
that universal symbolic cosmos, thereby (I) establishing intermediate 
"sacred centers" (e.g., the Ottiken, Burkhan Khaldun, the hearth of 
Chinggis Khan identified as the center of the world, etc.) between the 
domestic hearth and World Center, as "national" or "imperial" centers; 
(2) asserting intermediate ancestries, complete with sacred origins marked 
in variolls ways that evoke both domestic and cosmic symbols and values, 
as royal or imperial clans, each potentially (and for political purposes 
necessarily) assimilable to First Man, etc.; and (3) creating intermediate 
"charters" for communal integrity at levels ranging from confederation to 
"kingdom" to "empire," with the charters in each case largely taking the 
recognizable and value-laden form of legends of origin. 

The "imperial" tradition should thus not be regarded as something 
ongoing and preserved and hoped-for, certainly among the people at 
large but probably even among specific "imperial" groups; rather, we see 
not recurrent ideals, but recurrent patterns of evoking the intimately 
linked assimilative mythic complex reflecting cosmic and domestic order. 
This accounts for the remarkable similarity of images and symbols 
evoked ill successive generations of successful or attempted communal 
and political mobilization; it also accounts for the flexibility repeatedly 
shown by the smaller communities in temporarily subsuming their identi
ties in a sllccession of larger political structures while retaining the more 
localized loyalties that allow them to change larger structures when eco
nomic or military vagaries compel or suggest. Such changes would be 
surprising if we truly accept the existence of a long-standing Imperial 
Ideal, for if it existed on a large scale we would be constantly puzzled by 
the remarkable indifference shown by particular groups for that "Ideal's" 
integrity. Rather, the "ideal" existed only as a tool for mobilization, and 
the commonalities we find in successive evocations of that ideal by suc
cessive power elites may in some cases reflect the preservation of traditions 
(as is clear in the Chingisid case), but most often appear to reflect the 
recurrent imperative to evoke, in ways naturally adjusted to meet altered 
circumstances, symbolic patterns whose shared features and durability 
reside not at the level of transitory (often quite short-lived!) political struc
tures, but at the more stable levels of domestic religion and cosmic myth. 

Such evocations were llsually most effective, it seems, at the level of 
tribal confederations, where the "success" of a particular "assertive" formu-
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lation of the ethnogonic mythic complex is signaled when that formu
lation comes to be regarded as a genuine legend of origin for a "people." 
It is more difficult to jump from this level to that of royal or imperial 
charters, for here the political circumstances in which the charter 
emerged were often of minimal longevity (e.g., the Chingisid charter 
outlived the early Chingisid states), and the transformation of the royal 
or imperial dynasty's ancestry into universalized form, while asserted by 
the dynasty, may take hold imperfectly or not at all. In the Old Turkic 
inscriptions from the second Turk empire we find what would appear to 
be just such assertions, which to judge from the short life span of the 
dynasty's rule in the Mongol steppe enjoyed little success; in them we 
find clear evocations cif the domestic and universal mythic symbols 
needed to induce the dynasty's subjects to "buy into" its legitimacy as an 
"intermediate" center of sacralized legitimacyH (i.e., the sacred center of 
the Otiiken, transforming mythic images of the World Mountain, etc., 
into a state center; the ancestral myth, attaching cosmic associations to 
"my ancestors" Bum·in and Ishtemi, whose activity is situated at that cos
mogonic moment "when the blue sky above and the brown earth below 
were created"; and the sacred charter intermediate between domestic and 
universal, namely in the assertion of a Turk "nation" with a Turk God 
and a Turk dynasty ruling from a Turk sacred center and successfully 
resisting the threat of Chinese domination, while subduing the peoples 
who, it was hoped, might also buy into the charter because of their 
common recognition of the universal and domestic levels of the world
view evoked and transformed). 

More successful by far was the Chingisid dispensation, although out
side Mongolia proper the practical success of the ideological charter 
asserting exclusive Chingisid rights to sovereignty was probably always 
less thorough than the record left by primarily pro-Chingisid court histo
rians would suggest. The repeated challenges to Chingisid authority 
by tribal leaders in the Golden Horde (e.g., Mamay, Edigu), Ilkhanid 
Iran (the Chupanids), and the Chaghatay ulus (Temur is only the most 
obvious example), as well as non-Chingisid formations such as the 
Noghay horde of the fifteenth-seventeenth centuries and the checks on 
Chingisid power that emerged in the khanates of Central Asia, would all 
suggest that the assumption of Chingisid rights was never complete, but 
was, rather, as often as not a political tool used-with the appropriate 

34. It may thus be suggested that the inscriptions provide an indigenolls record not so much of 
"native" religion, but of "nativistic" ideology among the TUrk ruling elite; see Chapter 4, n. 87. 
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evocations of the mythic features- by powerful tribal chieftains as a 
screen for their own political ends. The Chingisid ideology was not 
something they had to at least pay lip service to, but something con
venient to use as a charter, to assert and maintain a political stmcture 
from which they benefited. The fact that it was so widely used, of course, 
attests at least to the affective success of the Chingisid myth, if not its 
practical acceptance; indeed, the Chingisid myth was no doubt the prod
uct of an unparalleled range of sacred themes and symbols. 35 

In general we can hardly claim that the Chingisid "ideal" was entirely 
meaningless; it plainly was not, as its remarkable longevity alone affirms. 
Rather, we are suggesting only that the Chingisid "ideal," as with the 
"imperial ideal" of the eighth-century Turks, was not irreducible; it was not 
itself an absolute "value" that survived through the centuries after (or even 
before) the career of Chingis Khan as a normative goal accepted by all 
peoples of Inner Asia, who were just waiting for a "rightful khan" to meet 
those shared expectations and who automatically gave way when he 
appeared. It was, instead, a charter built originally of many components, 
some of which survived while others were discarded, and it is those compo
nents-of which the most potent, to judge from their recurrence, were 
symbols drawn from ethnogonic myths that lent legitimacy and sacrality to 
communal formations-that should be regarded as the "irreducible" politi
cal values for Inner Asian peoples, able to serve them at every level of 
political organization, from individual tribal units to large-scale confedera
tions to "empires." 

In any case, the trappings of the "imperial religion" may be best 
understood as pointed evocations of certain elements of the values and 
practices characteristic of the domestic religion that was common to 
most of the people the imperial system sought to control, carefully pack
aged (though at certain times more successfully than at others) with a 
view to maintaining affective loyalties and mobilizing active support for 

35. In the century after his career we find evidence of a wide range of sacralizing and 
legitimizing assertions apparently circulated about Chingis Khan, some of which were appar
ently discarded (though not before being echoed in Muslim and European sources) while oth
ers "stuck" to his persona to form the mythic basis of Chingisid charisma: they include (I) his 
sacral genealogy (with the holy personages of Alan Qoa and others, known from the Secret 
History and Rashid ad-Din and later sources); (2)his links to sacred cosmogony (in the legend of 
Borte Chino, likewise known from the Secret History and Rashid ad-Din); (3)his personal sacred 
character, as asserted in stories of his birth holding a blood-clot (Secret History), of his numi
nous status as a blacksmith (reflected in European and Muslim sources), and of his shamanic 
and/or visionary character (Muslim and European sources); and (4)his sanction as khan by the 
shaman Teb Tengri (Secret History and Muslim and European reports). 
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the royal or imperial state. What is at issue here is not the frequent domi
nance of the "imperial" brand of legitimation, or at least of its articula
tion,l6 but rather the locus of sacred power upon which it rests. What is 
suggested by the case of Baba Tiikles is that appeals to imperial charisma, 
as well as appeals to Islam, both rest upon evocations of traditional 
mythic conceptions more deeply rooted in the life of ordinary people 
than either of those ideological superstructures, and that the success or 
failure of either type of appeal depended upon its effectiveness in fitting 
in with those conceptions. 

Now such a static picture, of course, never endured long, since partic
ular communities were dissolved, joined with others, divided, regrouped, 
etc. But the patterns of reaffirming communal identity proved remarkably 
stable, as new communities, possibly larger or smaller, were explained and 
"justified" in genealogical and mythic terms. Moreover, these patterns 
proved not only stable, but positively dynamic and productive, even when 
a particular community underwent the potentially fundamental chal
lenge to its value system and organizational pattern implicit in religious 
conversion. In traditional, "aboriginal" communities, "religion" is simply 
"life," with the whole of life infused with, and understood through, ele
ments of mythic and ritual patterns cherished by the community; one's 
"religion" is the product of membership in a community, and not a prod
uct of "choice," not something that could be "renounced" without that 
renunciation being understood - by the community as well as by the 
"renouncer" himself in many cases-as a rejection of communal life, and 
thus of life itself, since the only conceivable context for life is the com
munal context. So it is natural that "conversion" often occurred, and was 
nearly always understood, in a communal context, with an entire com
munal group imagined as adopting the new religion as a group-and, of 
certain significance for our concern with conversion narratives, the com
munity would inevitably be understood as adopting the new religion as a 
group under the leadership of a heroic figure, transmutable into an ances
tral figure, who for all his boldness in breaking with his community's past 

36. The fact that the "sponsors" of the imperial vision were ordinarily more effective in artic
ulating their model and its legitimacy (since they had more material and rhetorical resources at 
their disposal, the latter often adopted from outlying sedentary societies even when the ideology 
enunciated through that essentially foreign rhetoric was avowedly hostile to foreign intellectual 
traditions) should not necessarily convince lIS that their vision was somehow the "norm" or a 
universal "ideal" aspired to throughout history by all segments of Inner Asian society. On this 
issue (again, without Inner Asian referents), see Graeme MacQueen, "Whose Sacred History? 
Reflections on Myth and Dominance," Studies in Heligioll, 1712 (1988), pp. 143-157. 
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and adopting the "true religion" nevertheless faces enemies who them
selves are portrayed as violating communal norms. 

The central figure in the conversion narratives is thus usually a khan 
or prince, but he becomes much more: he is a culture-hero,37 a just ruler 
who organizes a state, a communal shaman who cares for the community's 
spiritual needs, and eventually an ancestor of one kind or another, for he 
typically gives his name to his newly converted (and hence newly formed) 
people, and/or assigns various people under his rule their new eth
nonyms; in each case the community's designation is sacralized by the 
hero/ruler/ancestor's role in assigning it. And in the final analysis, as a 
function of the typical universalization of the particular community's 
experience, the hero/ruler/ancestorlbearer of the new religion is the First 
Man, ancestor of all (relevant) human beings. 

When Islam is added to this pattern of symbolic evocations we find a 
particularly receptive integration of religious values undoubtedly rooted 
in the paramount emphasis, which Islam shares with indigenous Inner 
Asian tradition, on community. Now it would not be surprising to find 
instances of the practical appeal to Islamic symbols and values for legiti
ma tion in Inner Asian settings, or alliances between representatives of 
IslamicaIIy sacred power and rulers, or would-be rulers, in Inner Asia. 
Such patterns are well known from other Islamic frontiers and have been 
noted,38 at least, in the Inner Asian context; in the latter regard, we have 
suggested (in Chapter 2) such uses of Islamizing policies in the Golden 
Horde itself, and it is hoped that further studies of the role of Sufi 
shaykhs and orders in Central and Inner Asia may illuminate the actual, 

37. As such he is also an innovator, although the "edge" of his innovation is often removed, 
in the Islamic context but no doubt reflective also of Inner Asian communal conservatism, by 
the device of fOTIner apostasy: e.g., the Turks had all been Muslim, but went astray, and so in 
fact Oghuz Khan, as in the Islamized versions of his tale, or even bzbek Khan as in btemish 
HajjI's work, were restoring the rightful religion to a community gone (temporarily) astray. 

38. See, for example, N. Levtzion, "Islam and State Formation in West Africa," in The Early 
State ill ,\{ricall Perspective: Culture, Power and Division of Labor, ed. S. N. Eisenstadt, Michel 
AbitboI. and Naomi Chazan (Leiden: E. 1- Brill, 1988), pp. 98-108, and the considerations in Ira M. 
Lapidus, "Tribes and State Formation in Islamic History," in Tribes and State Formation in the 
Middle East, ed. Khoury and Kostiner (Berkeley and Los Angeles: University of California Press 
1990), pp. 25-47. On the question of Sufi shaykhs' support of rulers and am!rs, see R. D. 
McChesney, "The Amirs of Muslim Central Asia in the XVIIth Century," Journal of the Economic 
and Social Iiistory of the Orient, 26/1 (1983), pp. 33-70 [pp. 66-69], and more recently Jurgen 
Paul's Die politische lmd soziale Bedeutung der Naqfbandiyya, as well as his "Scheiche und 
Herrscher illl Khanat Cagatay," Der Islam, 67 (1990), pp. 278-321; in the former work in particu
lar, he outlines a system of protection and patronage relationships in the case of Khoja Ahrar that 
may serve as models for understanding the roles of other Sufi shaykhs in Inner Asia. 
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historical links between "religion" and "politics" in Islamic Inner Asia. 
For now, however, we will limit ourselves to suggesting instead the under
lying rationale that made those links plausible, appealing to our examina
tion of Baba Tiikles to illustrate why and how Islam was able to serve as a 
central feature in various strategies of legitimation. 

That underlying rationale rests in the oppositional and assimilative 
potential of conversion legends such as we find in the case of Baba 
Tiikles, and its fruitfulness is confirmed by the narrative development we 
have sketched above. For at first the conversion narrative affords an 
assertive vision of tension between old and new ways, suitable for use in 
legitimizing a politically motivated challenge to an existing regime; this 
emphasis upon the opposition and distinction between Islam and indige
nous traditions remains latent in conversion tales, to be called upon in 
later generations, by spokesmen for particular visions of Islam's role in the 
Islamized society, for use in political and social reform or opposition. Yet 
at the same time the assimilative potential of the conversion narratives pro
vided the rationale for affirming both communal integrity and religious 
legitimacy, more smoothly integrating indigenous values with the newly 
introduced status entailed by Muslim identity and its consequences. This 
assimilative vision is what appears most readily and popularly accepted, 
to judge from the epic and folkloric treatments of Baba Tiikles. 

What we are suggesting here as the central focus of the assimilation 
and integration of the two traditions, Inner Asian and Islamic, lies in the 
"change of status" implicit in Islamization, and in the appropriation of 
that status, both individually and communally, through the adoption of 
the self-designation "Muslim" and of communal self-designations linked 
in some way with the "sacred history" of the group's Islamization. In 
other words, Islamization was understood as a change of status, especially 
communal status; but the "new" status was imagined in ways rooted in 
traditional concepts of communal origin and identity, concepts fre
quently called upon, outside the context of Islamization, to legitimate the 
formation of new, large-scale groupings (e.g., tribal confederations) out of 
smaller and more basic units of social organization. Islamization thus 
amounted to the "joining" of a new "confederation," which was the 
Islamic ummah in theory, but an Inner Asian community with a new 
name (or a newly [re]-sacralized old name) in practice; there were, in 
Inner Asian tradition, well-established discursive patterns with which to 
assert the integrity and legitimacy of such "new" communities. 

As a final suggestion as to the "lessons" of Baba Tiikles with regard to 
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Islamization in Inner Asia we may highlight the frequent identification of 
Baba Tlikles as a Sufi. Baba Tlikles' Sufi status is implicit in btemish 
Hajji's account, where he is a "saint" and practices the dhikr, while his 
Sufi character is assumed in the Tatar historiographical tradition and in 
most versions of the Idige epic tale. We may recall here also the rework
ing of btemish Hajji's narrative by the eighteenth-century Crimean histo
rian <Abd al-Ghaffar Q"ir"imI, who clearly portrays the saints who appear 
at bzbek Khan's court as Sufis and goes so far as to provide names for 
Baba Tukles' companions-one of whom is the ancestor of a leading fig
ure in the KhalvatT Sufi silsilah. Similarly, the newfound Khorezmian 
account of bzbek Khan's conversion is especially insistent on Baba 
Tiikles' Sufi character. In the epic tradition, meanwhile, his appelation 
"cazzz" identifies him as a Sufi saint; he is a "Sart dzvanah" in one Qazaq 
epic tale, and in the Khorezmian version of the Idige epic he is clearly 
portrayed as a Sufi shaykh, and one of a particularly "popular" type, well 
suited for becoming a patron spirit. And as noted, Baba Tlikles' Sufi sta
tus is strongly and repeatedly underscored in one of the Noghay versions 
of the Idige tale. 

In fact, Baba Tlikles is only one among many popular, "mythologized" 
figures in Central and Inner Asian tradition who are identified as Sufis 
and ascribed central roles in conversion to Islam and in forming, and 
sanctifying, particular human communities; this in turn suggests what is 
confirmed in other contexts, that the transmission and circulation of nar
ratives focused on such "Islamizing" personages was largely the work of 
figures associated with Sufism, both in urban centers and at the village 
and tribal level. The role of Central and Inner Asian Sufis, with links pri
marily to the Yasavi silsilah, in formulating and articulating the popular 
equation of "Islamizer" equals "nation-former" equals "ancestor" adds 
potentially important dimensions to our understanding of the role of 
popular Sufism in Central and Inner Asia; in addition to the important 
political and economic activity associated with the Sufi orders, we must 
acknowledge also the role of Sufis as creators, transmitters, and revisers of 
the vision or "myth" instrumental in "constructing" late medieval Islamic 
society in Central and Inner Asia. 

In the end, we may suggest also that the case of Baba Tlikles illustrates 
for us the actual bases for the "political" role of religion in general, and 
of Islam in particular, in the Inner Asian world. At a time when the polit
ical future of the traditionally Islamic peoples of the former Soviet world 
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has entered, with such remarkable speed, a new and decisive period of 
development, it is worth pausing to recall the level of popular conscious
ness at which Islam and Islamic-style discourse function. Despite the 
"successes" of the Soviet era in diminishing "religiosity" and in creating 
(on purpose or "reactively") a "de-Islamized" intelligentsia, it seems 
likely that for most ordinary people the virtually indivisible connection 
between "Islamic" and "communal" (the latter term still more appropri
ate than "national") identity has remained dormant only out of necessity, 
and will again become one of the central "givens" shaping their political 
attitudes and responses. This in turn may help to put in clearer perspec
tive the course of "debate" among claimants to the role of "national 
spokesmen" in the articulation of those communal Islamic "givens." If 
the present considerations help to clarify, then, the level at which Islamic 
discourse may touch the communities in question, and why, then Baba 
Tukles may remain of some relevance even today, if not for those com
munities themselves (and here the question remains to be decided), then 
at least for "outsiders" whose interest in Islamic Inner Asia is still all too 
often fueled by concerns of "what devils" represent Islam there. 
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btemish IjajjI's Account of 
the Conversion of Ozhek Khan 

(Tashkent: Institut vostokovedeniia Akademii nauk 
Uzbekistana MS No. 1552, ff. 48a-49b) 

oL.!..:l4 t..,J.J1 ~.12 ~ ~)I ~ .J..,5.L ~L;.. ~.rP-

I & ~W J)I ~..J-" 0:...LiliJi J.:J oL.!..:l~ ~ ~ .r. ~.:l.J:!1 

.J~...lJy' ~W-.. yjy' ~\;s, 

J.J1 if~1 2 ~ ** ~L> ~jJI r~1 ~ ~~ 

LS" ~.J ~.Jy 3 .J.J;; 0:.:ll..S.J '1 ~J & ~t.. j JJI f ~').J:!I 

~ ~j.J1 ~.J~ .J '1 r ~ ~-LJ..H r4J1 :r...) ~w JlI 

~ ~.r-I ~~WJlI ~ .J'1~ ~y.) 4..S-r~1 

Y.J.J'p.J1 o¥l:; 1.!b.J.J"'; ~ ~I ~ ~L> ~jJI 

I. The manuscript is quite irregular orthographically, especially with regard to the represen

tation of the genitive suffix - 71i"1lg, which appears as ~ - and .!L - ; the latter form is written, 

however, with only one point above the two markazes, and might thus be read also as .!.1,.; 

Following BartoI'd, I have transcribed the sequence .!L - as if written with two nun's, 

unless otherwise noted. 

2. Written -,...,- . 

3. Written thus, and [udin retains it without comment, but most likely )J;' was written by 

mistake and not crossed out when '::")y alone was intended. 
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4 )'j.)15 ) 'J)}J ~IJ) t..1...u1 ) 'J <..$...L! >! ~.,,:.. 

~I.? t..1..w1 ~l>- )'J ~tS .;-itS '1~ 
.1(' 5~~ 

~J)~ U'- •. 4..S- I.S" 1>".-4 1.!.1..; ~l>- ..5 )~,) J':!I 

)y.:; )l::-k 6 ~)~~J,) J ~\.j,)y:- )'J <..$,),r.1 )~~ 

6.AjlA:,.... J') J <..$,).r-I )Y Y..'; ~\$.).J>:" <..$jJI J4 ) 'J <..$').J:!I 

\,$,).r-I )J.r. ~ ~ JJI \,$jJI ~~ J') J <..$').J:!I )YJ),..... 

~ ~ ~ \,$) 'JjJI ~\>- ~ \,$) 'J cY'~ .;>L.. Yo 7 ~ f-
8 )y.:; rl ~I J JI.~I )~ ~.,,:;)? JI w,.l,j~ O~) 'J ~l:! 

<..$,) .J:!I 

)~,))PJI ~.,J~ ~.fJ ~ )'J~ ..5 (J~ .r. leI 

\,$..ili 10 * c...... o..L:..,....l) * ~ ~\.>. 9 ~ [~] l..u~ 

cl:i ~1..lj.,,5 )~,))PJI \,$)~ ~ 'J.r. 

4. Written thus; !udin emends to )\t , deleting the plural suffix to parallel the phrase that 

follows. 

5. Written ~ .}t.:-.,.. (?), the first reading unclear (c?l>:-- ?) and the ~ perhaps to be crossed 

out; alternatively, the ~ may hint that J~ was intended, as in the parallel (J4 ~ .r' .,;L..r,) 

below. !udin's transcription assumes ~ .}t.:-.,.., but in his notes he proposes such an emendation, 

i.e., to read J4 ~ .}t.:-.,.. . See note [4] to the translation. 

6. Written .;)'Y~J' ,as Iudin also notes. 

7. !udin's transcription assumes this reading, but in his notes he emends to delete l.:-.r. . 
8. Written thus. 

9. !udin emends thus, on the model of the term's subsequent occurrences. 

10. Reading uncertain; Iudin suggests emending to -.::...1)1 , and transcribes accordingly. See 

note [10] to the translation. 

II. Clearly so in the text; ludin transcribes without the final <5 , without comment. 

12. Written thus, but Iudin emends to ~lA:.... J' ; see note [II] to the translation. 
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J~ J j.J-"" W \A:....,.. J~ 4..i 

~ J~ y. 0:!~ ~ ~..l;!\ ~.J 'J ~ y. ~L;.. ~~ .r,!\ 

~ y. ~lS. .J '.>\:..l;!\ ~.J 'J ~ .JJ'; 14 / 48b / 

J~~ .JJ~ 15~;As. cl..:..,j\ Yo .JJ~ ~ ~j Go >--

17 ) 'J ~l:.,....\ Y J.JY.. 16 0:!~ J.J.} f ~..ili f->- ~L;.. 

19 r:r..~ J.J"" ~.J 'J i j;J.... .J 'J ~ ~\ W Yo 18~ 

20 ~.J""; .J '.>\:~ .J~ L......,r-\ .J '.>\:ill ~ 

~\..... ~~ ~.J'J d~ 

<L.i J'J)-" ~ J ~..l.:!\ 

~\.j 24 ~L;.. ~.J 'J:r. 

'J .. (' A......l:; IS" \ - -.J ~ C---.J~ .JJ ~ .Jy 

13. Written ':l\:..I:.,I0 , as ludin also notes. 

14. -,....]li repeated, as Iudin also notes. 

15. Written <.S'-' ~ ; ludin also emends thus . 

. 16. Apparently written 0:..(j.,lJ.,I; Iudin, in his transcription and notes, reads 0:'J.,IJ.,I, 
without comment. See note [I] and [12] to the translation. 

17 W' ".c'. . ntten J' ~l:...1 ; cf. note Ion the sequence - &-. 

IS. Written thus; ludin emends, appropriately, to <.$..4>...0 . 

19. Apparently written 0:".,IJ.,I; Iudin reads 0:'J.,IJ.,I. See notes [I] and [12] to the 
translation. 

20. Here perhaps to be read thus, rather than &J.,I (cf. note I above); ludin's transcription 
aSSUmes -!.l,; J.,I . 

2 I. Or '-l:...!G . I r . 
k. -, as ue m transcnbes; what may be a dot for a .J is indeed present, but two dots 

mar 'Ing tl . I 
le Sl11g e nzarkaz as a <.$ are clearly visible. 

22.ludi .1 n a so emends thus 
23 Written' _ .' 
24 W . .r" J.r ; ludm also emends thus. 

. fltten .Jl>.6.. I 
notes also. ' t le undotted l> no doubt the copyist's error not fully crossed out; ludin 
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'-.$...w. y ~.J 'i y, 26 '-.$j~ & ~l>- .J~JJ5 25 ~ ~ ~I 

. . Ie ~ (' ~ ~l>- ILL; 4il1 ~ ~1..lA .. .Jywe 1$ ~y 15 -. - .Jy ~Y':-

OJ.j ~ ~ ~ J J.:..a '-.$~.J~ ~ "';.J 'i.J-! '-.$~.J:!I ~ 

~I 4.i .JJ.} .J 'i ~ ,.; .J 'i r- ~ .J~~.J.>- '-.$JJ Yo I~ 

'-.$...L..>..,. .J 'i y. .J 'i '-.$~I .J 'i Yo r-.JJ..r. ~I 4.i ~ .J~.Jy" 

f y'.JJ.} ~ 27 * 'i.r. '-.$;-1 * & ~w '-.$I...L> :r..JJ}j 

'-.$.J'i ~ & ~l>- 28 o~~1 y, f '-.$\.i.li ~W-.. ~.J'i~ 

~.J'i.J-! .J~.J-! .J'i ~ ~~ .J'i.J-! .J~~I ~ ~~..,; 
.J~~I ~l> .J~..L;i !J1yS' !JL.. .JpJI 29 \5 !JL..~J-" 

30 r:.r..~~ ~ ~ &.J'ir- ~ oL.:.~~ ~.J~I.J.PJI ~~ 

J.>-.r. 32 * ~ ~~ ~~ ~ * .JJ.} J.J:! 31 1 • 
~J.;J 

W.J-! J.>- u ~~ &.J'iy, )'1 ~.Jyy, 'i..r. ~I 4..Jy. 

~_I 11..l.t!J . 33.('. 'i "1 ('1J.j (' ~.J'i:.r" 
. .r.J-! v-. ~ ~.J ~ r..r y.J-! 

25. An imperative verb has been added in the margin, but the stem is missing due to the trim

ming of the page; Iudin's facsimile clearly shows the complete p.:..r.. 

26. Written '->Jj~ ; Iudin also emends thus. 
. . 'bl I d' '( 'mile shows the 27. Added in margin; only the ')J of the ')J.r. remams VISI e. u m s acsi 

entire phrase. 
. . "1 I d t e visible above 28. Wntten .~l!;1 ; Iudm says the manuscnpt reads .~l:; ,but on y two 0 s ar 

the third letter. 
. ( d' in j~?) in my 

29. Only part of the word to be added here is visible in the margm en mg '. 

microfilm. Iudin's facsimile shows jW), and his emendation, to read jW)15' !I~~J"" ' IS nO 

doubt correct, but see note [15] to the translation. 

30. Written ,J!.~~ ~ ; d. note I above. 

31. Written thus, for Persian IJ.r, . 

32. Written ~ -r-~ -!.l;,~ ~ ; cf. note I above. 

33. Written ~)')J ~I; d. note I above. 
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~I WY. ~ ~:J ~~ ~'ij~ J ~..uli ~ 

~...\;i ~.JY Y. ~l:i 

)'i ~.w.~ lS' ~ 'i.r. ~.r. ~.r. ~4 ~I Y. 

)~;).r. )} LS:;I ~~ .J~...L!.U 34 J~ J IS.~ y~ 

~ !.I r5.Y' ~) ~JI ~.r. ~ .J~IS. jli .J~ ~I f 
.r. ~ ~ 15..r.f ~ .r. ~:J .J 'i .r\.,.;. IS..J~ ..r. .J ~ IS. .JJ:J:r-i 

~ ~~~ ~ ~ ~15.f ~ .r. ~:J.J'iy' 4S;.J~ 

.J~:J..r. )} ~ ~W y. ~ ~:J ~I 

!J~..,.- .J~:JjU . .J~ 35 t.,JJI ~I u-"~l:i 

)6 ~ 4S;.J'i.r\.,.;. ~.r. .J~:J.JJ:J:r-i ~ ~:J.J'i ~jiJI 

.) 'i:r..Y' y. .J~..ili ~ ~ .J~L...L-. ~.r. ~ .J~..ili 

~.)'iy. j-ul~ ~ .J~...l!..U ~I.r 'i.r. ~.r.~.r. 

~W / 49 a / .J~..l:!1 .;-!.:J t,J'-y..5 ~ LL 15~.r. 

~ ~..l..:!1 JJI ~:J.r,!1 37 * l. _.! !.I..,.:; * ~.J 'iL..;u:.1 

~ ~ )- ,:r..1.;5,:r- 38~.r. [s i c] ~ j~1 

[sic] ~U 6.j ~ ~I .J'i:r.,:r- y. ~4 39 ~yy 

. 34. What seems to be a J appears at the end of this word, perhaps indicating that ..;J-l>:- (for 
..;,.J J ....... 7) "'"IS int I d' . I .. . .', enc e ; or It may sImp y anticIpate the following word. rudin's transcription 
assumes J.h:- alone. 

35. Here .' . 
)>-, -"""' crossed out 

36. Written .... • 
3 thus here and III the followlllg Illle, for ~ . 
7. lnterpretall I 

IUdin' ) e a so as ~ .!.lJ Y or "':-::o-! .!.lJ Y (7); see note [17] to the translation. 
s notes disc . I h 

38. llSS nelt ler p rase, but his transcription assumes ~ !ly . 
. Wntten p;..,. 

39. ..r. . 
. Wntten ~ .. 

y y ; cf. note I above. 
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~..l:!1 ~~ JJI .J~')..,.i JI 

L.. J"':!I .J~..L.li """"';'l,.. 

~ ~.)~ ~~ 41 

41 . .-:...;;1 ,~~ .) (' 4.J;, • - ~ 
I..:> - ~ .r- ..r! ~ ~ .J,J---J Y J.J.J-!. .J ..J-! .J~ ~.l.J":!1 

YJ.J~ 

'-.$~I 

.J ~ ~.r. ~.:!I .J ~..L.,..I 

0-!.J:J.JJ;rP .J ~ ~lS' ~ ~ .J ~ ~lS' 

~~ c.~y 42 ~ I I I • - I ~ 
L· a '" ~...u..... 4S- I ~ ~ It...a.>- • - JJ- ._J • ~r. 

.J ~ * 0-:!..l.:..:!.:,.-S-1 ~.J~ ~~ y."J..J-! ~ J..!.~ ~..,s 

.J ~ J-!.;A.>. 4-.J~ t _ I " : ~L,:.. ~l>-.J-! 43 * ~.) J"':!I 

y.,JJ.JJI ~.)~.) .,JLS' ~.J~ J~.,5 L..J"':!I .J~.).Jy5 
~..ill I ... 4.J;, - I ~ L...L-.a .J _ ~ ~ 

.Jj5 ~ 0-!..).J~ ~jlJI ~~I ~ &~~ ~ J 

.J ~~I 0-!.";'1 cl.i .J~ o...Ll>w... ~ LS:..;; ~~ ~I ~.; ~').J:!I 

40. Iudin, no doubt correctly, emended to .&.')' . 
41. Iudin, in his transcrition and notes, treats this reading as an emendation, saying that the 

k C h ~ and the 
manuscript reads ~I ; the photographs, however, clearly show a mar az ror t e , 

two dots are quite often omitted in this manuscript. . . 
. . I d' , transcnphon 

42. Written!l.:.r,,-> ; the term..!..l:..,.-o seems qUite appropnate here, but u In S • 

. e the rneanmg 
assumes .{ .:r--" (he does not comment on the spelling with C. ). In either cas 

is the same. 111-
I kes no cO 

43. To judge from his transcription, Iudin read this phrase as <.S'.r. 1)..4-:. (le rna "I 
. . .., . h bu t the conte 

ment in hiS notes); such a reading IS Indeed plausible from the photograp , 

requires an intransitive verb such as Ci"q-, instead of the causative stem cfqar-. 



Appendix I 539 

15 • . '}}. ~ '}}. !l L. GG U c: '-'.J.J-- ~.J.r.:-J ,j-!. • .J.J.J-!. .J. 

rl ~.)..r,!1 45 ~w:; ~ ji ~l,. j .r.)"1 44~..u.,r!.1 

~ ~ .J~.).J~ ~~ r.J!..).J~ ~ ~.)J:!\ y.,Jy, ,W 
~ ~lA:i ~\...L> l,.\ ~.) J:!\ y.,J y,~) 47 ~ 46 tY." 
~l>- ~I>- y, ~~ r.J!.'--!.~ ~ ji .r. 1!li44 '}}.r. ~.JJ.:i 

~.J '}} ~ JW\ ui L.. J:!\ .J~').J§' .J '}} J.!.;J..:;- ~.r. ~ 

,;r...) ~ Jl J Q ~\ .J~..LJ..H ~'. I • Y yy ~.J')l5'L:;\ 

i~'J\ 

~\.J • r..s"'" ~Lb ~jJ\ o~L.. j ~\.>. 48 ~..r. 4.......J 

y.,Jy, / 49b / ~."... Co:! ~..,..... r.J!.').J'}}J\ .J~.)J:!\ y.,Jy, 

~L..l.-.,. ~\.>. ~jJ\ 50!l Y..Yo 49 * ~').J:!\ .J~..u Yo * .)15 

<.,>.)Lo..;; .dU ~~\ ~ r..r" ~lk ~jJ\ J.J4 r.J!.~\ ~...\J Y. 

J <.,>..w J-::J ol..!..)~ ~ ~ ~ ~l>- ~jJ\ .J '}}.J~\ 

J>- ~...lj\ ~Jli J.:.I Ow..)~ ~ :f..- ~J\ .J '}}.J.B\ .J '}} ~ 

~~\.J y\ ~\ J Jl ~\ y.,Jy' ~\J ~.J 

44. Written .c. - ,- f 
~..u.J-1 ; c . note 1 above. 

45. Written ~L..l.i ; cf. note 1 above. 
46. Written t.Y';. 
47. Apparently \I' "tt . c-
48. II en ~ or ~ ; see note [21] to the translation . 

. Wntten ~ .r. 
49 W' . ntten thus' I ]" , . . 

emelle!" ' ue In s transcnptlon assumes this reading, but in his notes he suggests 
Illg to -.s' I ~I 

50 I .r.. ) )~ Yo or, as he prefers, to 1S'.r.1 ...,.,.,J Yo . 

. " added in In' . I 'f oS J argm a )ove, as I to be read Jy' Yo ; Iudin combines the elements to read 
Yo Yo ,but see t [22] h . no e to t e translation. 
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btemish HajjI's Account: 
Translation and Commentary 
(MS IVAN UzSSR Inv. No. 1552, ff. 48a-49b) 

Translation 

[48a] ... The aforementioned khan [Ozbek Khan], peace be upon him, 
was a great ruler. When he had ruled for several years, he became a 
Muslim through the favor of God most high. 

The Story of Dzbek Khan's Conversion to Islam 

The cause of Ozbek Khan's [conversion to] Islam was [that] inspiration 
came from God most high to four saints (vall) from among the saints of that 
age: "Go and summon Ozbek to Islam." And by the command of God 
most high they came to the door (eshik) of Ozbek Khan and sat outside 
[his] royal reserve (qoru [1]). It is related [that] the infidel sorcerers and 
diviners [2] of the unbelievers used to display such a wonder (karamat) 
[3] to the Khan: they would bring a large bowl (sapchaq [4]) [full of 
honey] and place it before the Khan's assembly, and would prepare the 
kumiss vessel (chorghati' [5]) and pitchers (dostrghan [6]); a ferment made 
from honey [7] would be poured into the kumiss vessel and [the prod
uct] strained into the pitcher, and they would give the essence [8] from 
the pitcher to him. The Khan considered all his sorcerers and diviners as 
his shaykhs, and, seating them at his side, [9] he paid them great respect 
and honor. 

But one day, when these [saints] came and seated [themselves], the 
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Khan as on every day observed the custom in the assembly; [10] he came 
with his shaykhs, and all of them sat down; as on every day they brought 
his goblet (paymanah) and the honey, and placed them before the 
kumiss vessel and the pitcher. [11] Quite a long time passed dU'ring 
which no honey was poured into the kumiss vessel as usual, nor was it 
strained into the pitcher. The Khan said to these shaykhs of his, "Why 
has this honey been left in abeyance?" [48b] His shaykhs said, "Probably 
a Mubammadan has come near, and this is his sign." The Khan com
manded, "Go and look beyond the royal reserve, [12] and if there is a 
Mubammad[an], bring him." When the servants went out and investi
gated beyond the royal reserve, they saw [that] outside the royal reserve 
four persons of a different appearance were seated with their heads cast 
down [13]. The servants said, "What kind of people are you?" They said, 
"[Take] us into the Khan's presence;" and they brought them [there]. 
The Khan's gaze settled upon them; and because God most high illumi
nated the Khan's heart with the light of guidance, an attraction and affec
tion appeared in his heart toward these whom he saw. He asked, "What 
kind of people are you, and on what business have you come?" [14] They 
said, "We are Mubammadans, and we have come by the command of 
God most high in order to make you a Muslim." 

At this moment the Khan's shaykhs cried out saying, "These are bad 
people; one should kill them rather than speak [with them]" [15]. The 
Khan said, "Why would I kill them? I am a padshah; I have no cause for 
alarm from any of you. Whoever's religion may be true, I will be with 
him; if their religion is not true, why was your work today confounded 
and left without effect? [So] debate with one another (sozliishingiz); who
ever among you has the religion that is true, I will follow him." 

These two parties fell into discussion with one another, and together 
made much turmoil and contention. At last they gave him their decision: 
they would dig two oven-pits (tanur) and fire up each one with ten cart
loads of tamarisk (siiksiik [16]) [wood]; one person from among the sorcer
ers would enter one oven, and one person from among these [saints] 
would enter the other oven. "Whoever emerges without being burned, 
his religion will be true," they resolved. 

The next morning they dug two great oven-pits; they gathered siiksiik 
wood and heated them up. They assigned one to the sorcerers and the 
other to the Muslims. These saints (Caz1zliir) were solicitous for one 
another, [saying] "Which of us shall go in?" One of them was called 
Baba Tiiklas, [49a] because all of his limbs were covered with body hair 
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(tiik) [17]. He said, "Give me permission; let me go in. You fix your atten
tion on me." The [other] saints recited the fatil:zah on his behalf. [Then] 
that Baba said, "Prepare armor (jzba [18]) for me;" [and] when they had 
prepared the armor, he put it on over his bare flesh. Then he began to 
recite the remembrance of God most high, and moved toward the oven. 
They say [that] the Baba's body hair stood straight up [19] and came out 
through the eyelets of the armor; everyone saw this phenomenon. He 
walked [on] and entered the oven. [And] they brought the flesh of a 
sheep and hung it over the oven, and fastened its opening. 

Now we have come to the story of the soothsayers. The soothsayers 
took out one among them by force and threw him into the oven; as soon 
as he fell in, the ashes of [his body] turned blue and green [20) and the 
flames [from his body) came out of the mouth of the oven. When all 
the people, beginning with the Khan, saw this phenomenon, their hearts 
turned away from the infidel religion and inclined to the Muslim way 
(musulmanhq). 

And the voice of the Baba uttering [his) recitation came uninter
ruptedly out of the [other) oven. When it was presumed that the sheep's 
flesh was fully cooked, they opened the mouth of the oven; [and) the 
Baba, wiping the sweat from his blessed face, came out of the oven, saying 
"Why did you hurry? If you had held off for a time, my business would 
have been finished." They saw that the armor was glowing red hot [21], 
but by the power of God most high not a hair of the Baba's body was 
burned. When all the people, beginning with the Khan, saw this situ
ation, they at once grasped hold of the hems of the shaykhs' [garments) 
and became Muslims; praise be to God for the religion of Islam! 

Thus, the Ozbek nation (ta~ifah) became Muslim in the time of Berke 
Khan, [but] after him they apostatized [49b) and became infidels. [But) 
the great [22] Ozbek Khan became a Muslim, and since then the.Islam 
of the Ozbek nation has not wavered. 

They say [that) Ozbek Khan ruled for twenty years, and others say he 
ruled eighteen years. Then he attained to the mercy of God: "Verily we 
are God's and unto Him do we return" [23). 
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Commentary 

At the end of several of the following notes (and in three new notes) I 
have added comments upon the interpretation of the text found in the 
recently published Chingiz-name of v.P. ludin (see Acknowledgments); 
his translation of the relevant portion of the text' appears on pp. 105-107, 
with the transcription of the text on pp. 132-134, textological notes on 
pp. 191-195, and facsimiles on Plates XXVI-XXIX. With regard to the 
facsimiles it is worth noting that although the reproductions in the publi
cation are not of high quality, they are for the most part legible; what is 
more important, and disturbing, the facsimile of folio 48b clearly shows 
more of three marginal additions than what appears in the microfilm I 
obtained in 1984. When the photographs were made for the publication 
is not indicated, but (assuming that they have not been "improved" by 
the editor) the difference suggests additional damage to the manuscript. 

[1] qurft, qftrI. The term qoru appears here in this form (qoru-nrng 
tasrda) and in the same phrase on f. 48b where it is probably to be read 
qori·-nrng tasi"da; it most likely appeared in the form qoru (or possibly as 
qoruq) in two other places, as I emend the available text(s), but it was 
apparently misunderstood by the copyist(s) (see note no. [12]). The range 
of meanings of the term qoruq (and variant forms qori"g, qorug, qorrq, 
goruq, etc., with the first vowel always indicated by wdw if written at all 
and the second indicated by either wdw or ya if written) has been dis
cussed above in Chapter 3 (and in Chapter 2 with regard to the apparent 
use of the term in Otemish HajjI's work outside the conversion narrative), 
as were the arguments for the interpretation adopted here; we may recall 
that in the present context the term may refer to the khan's private 
encampment or "royal enclosure," or to an area reserved for private hunt
ing, but it very likely indicates a sacred center as the site of the tombs of 
the royal clan, the sacred site "reserved" for dynastic burials. If some 
uncertainty must remain concerning the specific meaning of qoruq 
intended in Otemish HajjI's account, there can be little doubt that the 
form here does indeed reflect the term more often found (in the Mongol 
age, at least) in the form qoruq or qorug, etc. As noted earlier, vowel-final 
forms of the shape qorr and qoru are attested, if uncommon, and as sug
gested below, a final qaf may actually have been intended in the manu
script(s) from which the extant copies were transcribed. In any case, no 
other interpretation makes sense. The only word remotely plausible in 
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this context is in fact a derivative from the same Turkic root from which 
qoruq itself is derived: this is qijriya, known as a Mongol loanword in 
Persian and appearing also in the form qijrah, meaning a fenced-in or 
otherwise enclosed place, a courtyard, livestock pen, barracks, or resi
dence of a prince (cf. Doerfer, TMEN, I, pp. 432-434); the term is used, 
for instance, to refer to fenced enclosures constructed for princes and 
commanders in Timur's army in preparation for winter encampment, 
and thus appears suitable in the context of a nomadic military retinue. 
The shape of this word (with final-a or -ah) appears less amenable to the 
form in our manuscript than the term we have understood as qoruq, how
ever. Iudin reads this first occurrence of the term in the narrative as qoru, 
but elsewhere transcribes it as qor or qorqor, translating the term in all 
cases with the Russian word kuren', a term itself of Mongol orgin (cf. 
Doerfer, TMEN, I, pp. 477-480) meaning an enclosed encampment and 
used in Russian to refer to cossack settlements. To the extent that the 
term implies an enclosed space, the translation is perhaps apt, but Iudin 
provides no commentary on his reading of the term or on his translation. 
To judge from his reading, he sought to make sense out of the term
which indeed first appears in the text (just before the conversion narra
tive, in the account of the killing of the usurper Bajir Tiiq Biigha by 
Ozbek's supporters, discussed in Chapter 2) in a form resembling 
qilrqur-as a reduplicated version of the word qor (perhaps assuming the 
preservation of the labial vowel harmony to give the suffixed form qilrii-n.k 
in this occurrence, although we must note that the possessive suffix is not 
otherwise found in a form +ul+i1 in this text). However, against this we 
may note that no such reduplicated form is attested: it is not cited in dic
tionaries of Chaghatay, nor does the form appear in modern languages. 
To be sure such a reduplicated form was perhaps necessary for Iudin to 
account for the peculiar way in which the term is written in three out of 
its five occurrences (once as discussed in Chapter 2, and twice more dis
cussed below in note [12]), since each of these three occurrences, as well 
as the form qilril here (if the likelihood of a labialized possessive suffix is 
dismissed), render the reading "qor" by itself implausible. Only in one 
occurrence, on f. 48b [qiir.y.n.klqilr.n.y.k (?)] is the reading "qor" possi
ble, and in this case, in view of the irregular spelling of the genitive suffix 
throughout the text, interpreting this form as qori"-ni"ng is as plausible as 
interpreting it as "qor-ni"ng." The latter reading (i.e., one assuming "qor," 
or its hypothetical reduplicated form as implied by Iudin's reading) may 
be discounted on semantic grounds as well. The meanings suggested for 
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a word with the orthographic shape ql1r by Budagov (II, pp. 72-73) and 
A. Pavet de Courteille (Dietionnaire ture-oriental [Paris, 1870; repro 
Amsterdam: Philo Press, 1972], p. 425) are all either semantically inap
propriate in the present context, or derivative (or erroneously interpreted) 
meanings based on better-known Mongol or Turkic words (for these see 
Clauson, ED, pp. 641-642, and Doerfer, TMEN, I, pp. 427-428, the lat
ter discussing Mongol qor, "quiver", the basis for well-known terms such 
as qorkhanah ["arsenal"], qorbashr ["chief of armaments"]' and qorehr 
["bodyguard," cf. Doerfer, TMEN, I, pp. 429-432], and the probable ori
gin of cAbd al-Chaffar Q"ir"imI's rendering of the term as "caskar," 
"troops," in one occurrence). 

In sum: (1) Iudin's qorqor (A) is otherwise unattested, (B) makes no 
sense (why would qor be doubled?), and (C) is preferable to qor by itself 
only because it attempts to account for orthographic peculiarities that 
argue against the reading qor; (2) the reading qor by itself is rendered 
implausible (A) by the attested meanings of a word of that shape, none of 
which makes sense in the context, and (B) by the ways the term is writ
ten, ways that I argue mask a form of the term qoruq. 

[2] The Arabic terms sahir (sorcerer) and kahin (soothsayer) are stan
dard equivalents for the Turkic qam, "shaman" (d. BartoI'd, Soehineniia, 
VIII, p. 444). 

[3] The exact process described here remains unclear because of its 
rather condensed presentation in the text and the considerable uncertain
ties in both the reading and interpretation of the key terms; the range of reli
gious themes that may have been evoked by the description was discussed in 
Chapter 3. The passage seems clearly to refer to a royal ceremony (in
volving kumiss or another intoxicating drink) of a type well known from the 
Colden Horde and other Inner Asian courts; the ritual aspects of such cere
monies were discussed in Chapter 3, but none of our sources describes in 
sufficient detail the process and its products and the native terminology. 
Unfortunately the extensive secondary literature on kumiss-making and on 
beverages in general in Inner Asia, though helpful, does not offer a clear 
resolution of the problem; among general surveys the best (though hard to 
find) is F. A. Fiel'strup, "Molochnye produkty turkov-kochevnikov," in 
Kazaki: Sbomik statei antropologieheskogo otriada Kazakstanskoi ekspedilsii 
Akademii nauk SSSR; Issledovanie 1927 g., ed. S. I. Rudenko (Leningrad: 
AN SSSR, 1930; Materialy komissii ekspeditsionnykh issledovanii, vyp. 15; 
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seriia Kazakstanskaia), pp. 263-301, and see also: G. Montell, "Distilling in 
Mongolia," Ethnos, 2/5 (September 1937), pp. 321-332, with good illustra
tions; Slawoj Szynkiewicz, "Nahrungsmittel und ihre Zubereitung," in Die 
Mongolen, ed. Walther Heissig and Claudius C. Miiller (Innsbruck: 
Pinguin-Verlag, 1989), pp. 142-149; Gustav Rank, "Gegorene Milch und 
Kase bei den Hirtenvolkern Asiens," Journal de la Societe Finno-ougrienne, 
70 (1970), No.3, pp. 4-21; Ulla Johansen, "Tranken die Alten Tiirken 
Milch-Branntwein?" VAJ, 33 (1961), pp. 226-234; Pentti Aalto, "Le "lait 
noir" chez Pline l'ancien," in Re§id Rahmeti Arat It;in (Ankara: Tiirk 
Kiiltiiriinii Ara~tlfma Enstitiisii, 1966), pp. 1-4; and N. L. Zhukovskaia, 
"Tsentral'nflia Aziia," in Etnografiia pitaniia narodov stran zarubezhnoi 
Azii, ed. S. A. Arutiunov (Moscow: Nauka, GRVL, 1981), pp. 120-139, and 
Konovalov, Kazakhi iuzhnogo Altaia, pp. 80-83, both with further refer
ences. See also Doerfer, TMEN, III, pp. 512-517, s.v. "qimlz," and on 
Mongol-era food ways see Yan-shuan Lao, "Notes on Non-Chinese Terms in 
the Yiian Imperial Dietary Compendium Yin-shan chang-yao," Bulletin of 
the Institute of History and Philology, Academia Sinica, 39 (October 1969), 
pp. 399-416; Herbert Franke, "Additional Notes on Non-Chinese Terms in 
the Yiian Imperial Dietary Compendium Yin-shan chang-yao," ZAS, 4 
(1970), pp. 7-16; Paul D. Buell, "The Yin-shan Cheng-yao, a Sino-Uighur 
Dietary: Synopsis, Problems, Prospects," in Approaches to Traditional 
Chinese Medical Literature, ed. Paul U. Unschuld (Dordrecht: Kluwer 
Academic Publishers, 1989), pp. 109-127; and Buell's "Pleasing the Palate 
of the Qan: Changing Foodways of the Imperial Mongols," Mongolian 
Studies, 13 (1990), pp. 57-81. 

The present text presents two primary dilemmas beyond the individual 
terminological problems discussed below. First, the manipulation of ves
sels as described in the account seems to reflect in part the kind of ritual 
libations and/or presentations of drinking cups discussed in Chapter 3 with 
regard to the ritual intrusion implied by the account; the terminology 
employed, however, seems rather to reflect a description of the preparation 
of a particular beverage, perhaps through distillation. Second, the nature 
of the beverage prepared or presented is unclear: the account seems to 
refer either to the preparation of kumiss (or distilled kumiss) to which 
mead or honey is added, possibly as a fermenting agent, or to the prepara
tion of mead or other fermented (or distilled) drink made from honey 
alone. Before examining the passage itself and its terminology, a number 
of general considerations affecting the interpretation should be noted. 

In the first place, the text itself makes no explicit mention of qi"mi"z or 
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of mare's milk, while the phrase bal avuzi'l bal ozi (discussed below) is 
used and clearly indicates the use of honey in some form; if we suggest 
nevertheless that the preparation of kumiss is intended here, we must 
suppose that the use of kumiss in the process would have been assumed 
by the intended audience either from the setting of the narrative or from 
the context of the process- i.e., that the vessels mentioned are specifi
cally kumiss vessels and therefore imply the use of kumiss. 

Second, there is likewise no explicit mention of fire or heating in the 
text, again requiring us to assume, if we suggest that a distilled drink is 
intended, that the process or vessels mentioned must imply the use of 
heating. 

Third, as unclear as the terminology may be, it seems certain that it 
does not refer to the standard preparation of simple kumiss by churning 
mare's milk in large leather sacks; rather, if it reflects the preparation of a 
beverage rather than its ritual presentation, the account describes a suc
cessive decanting of a drink (presumably in the course of purifying it or 
strengthening its alcoholic content), a process that might properly be 
interpreted in the context of either distillation or catalyzed fermenta
tion-again offering no decisive resolution. 

Fourth, contemporary descriptions of drinks enjoyed at the Mongol 
courts imply a clear distinction between kumiss and niead or other bever
ages made from honey, but at the same time attest to the use of both; the 
descriptions, as brief as they are, of the vessels used for these drinks, 
might lead us moreover to argue against the rigid association of particular 
vessels with kumiss. Marco Polo, for instance, does not indicate the 
process of producing kumiss, but describes its use at court along with 
other unspecified beverages; he does, however, describe the herd of spe
cial horses kept to produce kumiss for the Great Khan and for use in 
sacred libations (d. Pelliot, Notes on Marco Polo, I, p. 240), as noted ear
lier. Among other European travelers (d. The Mongol Mission), Plano 
Carpini notes the use of mare's milk and insists that the Mongols had no 
mead or wine "unless it is sent or given to them by other nations" (p. 17). 
and speaks only of "drinks" in gold and silver vessels on a table in Batu's 
tent; Rubruck, who mentions the LIse of "cosmos" at Batu's court (p. 127) 
and in a major "drinking festival" sponsored by Mongke (p. 202). 
describes a drink made from rice, millet, wheat, and honey used in lieu 
of kumiss (pp. 96-97) and maintains that four chief drinks are offered at 
court: wine, "caracosmos" (the "refined milk of mares," whose prepara
tion by churning-induced fermentation he describes, p. 99), mead (which. 
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he says is called bal or boal; on the latter forms cf. Paul Pelliot, 
Recherches sur les chretiens d'Asie Centrale et d'Extreme-Orient [Paris: 
Imprimerie Nationale, 1973], p. 149), and a wine, "mead," or "ale" made 
from rice (pp. 149, 154, 163, 176, in the latter instance referring to the 
four drinks provided by the famous "silver tree" devised for Mongke by 
the Parisian master Guillaume Buchier). More relevant to our text, Ibn 
Battutah's account of his stay at the court of Ozbek Khan includes fre
quent reference to the use of kumiss in ceremony and hospitality; he 
appears clearly to distinguish it from the drink of fermented honey 
(nabldh alJasal) whose use he describes in the Muslim context of c[d 
al-fitr, the festival of breaking the fast of Ramadan, but his testimony that 
this nabzdh al casal was the drink most commonly used at court may be 
tempered by his explanation that the adherence of Ozbek's people to the 
BanafI madhhab allowed them to consider fermented liquor to be licit 
(cf. Voyages d'Ibn Battata, ed. and tr. Defremery and Sanguinetti, II, 
pp. 378, 386, 392-393,408). The account of al-Mufaodal describing the 
use of a distilled honey drink at the Mongol court was mentioned above; 
he notes that Berke provided the Mamll1k ambassadors with qi"mi"z and 
"boiled" honey (alJasal al-matbukh; E. Blochet, ed. and tr., Histoire des 
sultans mamlouks, Patrologia Orientalis, 12/3 (Paris, 1919), p. 461). In 
short, although the contemporary descriptions might seem on balance to 
support the view that a honey-based drink was the focus of our text, they 
do not do so decisively. 

And finally, as perplexing as the account remains in itself, our author 
adds to the uncertainties by referring to the process as a karamat. All in 
all, despite the terminological difficulties and the seeming preponder
ance of historical evidence, sketchy as it is, supporting the conclusion 
that a drink of fermented honey is implied here, I am inclined, on the 
basis of the probable interpretation of the apparatus employed, to under
stand the accollnt as referring to the addition of fermented honey-as a 
catalyst or perhaps only for taste- to kumiss, in the process of a ritual 
mixing and presentation of beverages that may also have been accompa
nied by libations from the same vessels; the specific terminological issues 
are discllssed (with no greater conclusiveness, I fear) in subsequent notes. 

In any case, part of the obscurity may stem, indeed, from the likeli
hood that the extant narrative reflects a conflation of several accounts or 
an abbreviated, "encoded" account designed to evoke particular religious 
counterpoints. We may console ourselves by remembering that the point 
of the narrative-that the process supervised by the khan's "religious spe-
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cialists" failed on the occasion of the Muslim saints' arrival, undermining 
the soothsayers' prestige and setting the stage for the subsequent disputa
tion and "test" - is not in itself dependent on a precise understanding of 
the process in question. 

Iudin again offers no discussion of his understanding of this passage, 
but his transcription and translation would seem to support my interpre
tation of some of the terminology, though differing on one important 
point; the key difference is in the final stage of the "wonder," and his 
interpretation, though not without difficulties, is attractive in several 
ways. Iudin's Russian translation runs as follows [with his brackets omit
ted]: "They would bring honey in a jug [zhban, for the term Iudin tran
scribes as subjaqi'] to Uzbek-khan at the assembly and would set it up. 
Then they would fit a coil [or "pipe," zmeevik, for the term Iudin tran
scribes as jorghati'] to the jug, and would prepare cups [chashi, for the 
text's dosti'ghanlar]. The honey itself would accumulate in the pipe and 
decant into the cup, and the cup itself would move to that person." 
Iudin thus reads "barur erdi," "would move," where I had read "beriir 
erdi," "would give," and while with my reading the account parallels 
descriptions of the presentation of cups at Mongol-era drinking cere
monies, as discussed in Chapter 3, Iudin's reading provides a remarkable 
parallel to Marco Polo's description of the bakhshi's making cups fly 
through the air, cited in the same chapter. In favor of Iudin's interpreta
tion is, above all, the clear "wonder" it provides; grammatically, as well, 
the lack of a plural suffix on "erdi" (and of an accusative suffix after 
"dosti'ghan ozi") might support an interpretation making "dosti'ghan ozi" 
("the vessel itself") the subject of the verb rather than the sorcerers, 
although the use of both suffixes is too irregular to make much of this. 
The verb he interprets as "barur" is written without an alif, i.e., "b.rfi.r:' 
and although this spelling is usually reserved for the verb-stem "ber-" ("to 
give"), with the verb-stem "bar-" ("to go") more often written with an alif, 
"bar-" is occasionally found without an alif in this text (once, even, in 
the conversion narrative, and in this instance also in the aorist, Le., 
"b.rilr", d. note [14] below), leaving no room for objection on ortho
graphic grounds. In addition, cAbd al-Chaffar Q'ir'imI's version of the 
drinking ceremony seems to allow a similar interpretation (his text 
describes a series of decantings, on which see note [4] below, but what 
then "comes by itself to the khan's hand [and] to the others" is not nec
essarily the vessel, and the term "ozi" [i.e., a.w.z.y] in btemish ijajjl's 
text is more ambiguous than cAbd al-Chaffar's "kenduliginden"). 
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Objections to his interpretation include the remaining uncertainties 
(ignored by ludin) surrounding the terminology of the account, as dis
cussed in the following notes; in particular, the term he translates as 
"coil" or "pipe" should probably be understood, instead, as a vessel pos
sessing a "pipe," while the term he translates as "cup" seems more likely 
to refer not to a vessel from which one drinks (as implied if this vessel 
"moves" to he recipient), but to a vessel from which one pours. In this 
connection we may note that ludin's translation of siiziil- as "to be 
decanted" rather than "to be strained" seems off the mark. In addition, 
the description of the disrupted "wonder" goes only so far as the failure of 
the honey/mead to be strained into the dosti"ghan, suggesting that the par
ticular "wonder" is somehow to be found in the decantings and strainings 
rather than in the way in which the beverage or cup moved to the khan; 
to be sure, the entire process was thereby halted, leaving no need to note 
explicitly the failure of the ensuing steps, but stopping the account of the 
disrupted "wonder" at that point would seem to undermine the narrative's 
dramatic impact. Finally, we might object that the verb bar-, "to go," 
seems altogether too dull a word to have used in describing such a "won
der." Compared with Marco Polo's account, for instance, this narrative is 
both excessively attentive to the "instrumentation" of the wonder, and 
noticeably understated when it comes to describing the most astonishing 
moment in the sorcerers' "show," if indeed the cups moving by them
selves is what was intended as the climactic wonder. Although we are 
assuming a great deal of "telescoping" in the account as it has been pre
served, these considerations may caution us against adopting ludin's read
ing too readily. The text is, I believe, more complex than ludin's quite 
reasonable, but somewhat facile, translation suggests, and I am not con
vinced that we have yet a satisfactory interpretation. 

(4) s.biaq. The uncertainty begins with this term, the most likely 
reading for which is sapchaq, a form reported in the early fourteenth
century glossary of Abu I:Iayyan with the meaning of a copper-handled 
bucket; cf. Caferoglu, Kitab al-Idrdk, p. 86 (text), p. 56 (tr.); cf. also 
Radlov, Opyt, IV, 410 (sapchaq, "bucket," in the Sagai dialect). It may 
be a descriptive term for a vessel with a handle, since it seems reason
able to consider it to be derived from sap ("handle," d. ED, p. 782) plus 
the denominal suffix -caq, which Clauson (ED, p. xli) describes as form
ing concrete nouns for instruments; the form and apparent function 
recall the shallow wooden bowl called saptayak used among the Qazaqs 
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in boiling milk with heated pebbles for the preparation of a special mix
ture of kumiss, whole milk, and boiled milk, as described by Fiel'strup 
("Molochnye produkty," p. 281; cf. Radlov, Opyt, IV, 408-409). However, 
a larger vessel is implied in what remains one of the best accounts of the 
preparation of kumiss and its distillates: A. V. Adrianov, "Airan v zhizni 
minusinskago inorodtsa," Zapiski Imperatorskago Russkago Geograficheskago 
Obshchestva po otdeleniiu etnografii, t. 34 (1909; = Sbornik v chest' semi
desiatiletiia Grigoriia Nikolaevicha Potanina), pp. 489-524; Adrianov 
cites (pp. 500, 522) the term sapchak among the Sagais, meaning the "tub" 
or "vat" used as the most characteristic part of one variety of the appara
tus used in the further distillation of kumiss (i.e., from ayran into araq), 
but notes that the word is used also to refer to the entire apparatus. Now 
Adrianov (pp. 497-501) describes two set-ups for distillation: one 
involves an iron cauldron, in which the liquid is heated, topped with a 
wooden "cap" from which a bow-shaped tube (called sorga among the 
Sagais) extends to draw the steam and its condensate into a narrow
necked collecting vessel, while the other consists of a large vat (the 
sapchak) filled with the liquid, in which is set a conical cask topped by 
an iron bowl (filled with cold water, to condense the steam); from the 
side of the cask leads a grooved handle attached to a furrowed spade-like 
paddle, whose grooves catch the condensing liquid and drain it outside 
the cask into the collecting vessel. The second type of apparatus is also 
described by Potapov among the Tuvans, who, however, call the grooved 
paddle shorga (cf. L. P. Potapov, Ocherki narodnogo byta tuvintsev 
[Moscow: Nauka, CRVL, 1969], p. 171, and his earlier study, "Materialy 
po etnografii tuvintsev raionov Mongun-taigi i Kara-kholia," in Trudy 
Tuvinskoi kompleksnoi arkheologo-etnograficheskoi ekspeditsii, I [Materialy 
po arkheologii i etnografii zapadnoi Tuvy 1 [Moscow/Leningrad: Izd-vo 
AN SSSR, 1960], pp. 171-237 [po 178]); similarly, among the Qalmlqs, 
Pallas described (with fine illustrations) an apparatus resembling Adrianov's 
first set-up, but assigns the designation chapchak to the cover placed 
over the "cauldron," calling the tube which conveys the condensate zorgo 
(Peter Simon Pallas, Sammlungen historischer Nachrichten aber die mon
golischen Volkerschaften; Erster Theil [Frankfurt and Leipzig, 1779; repro 
Craz: Akademische Druck-u. Verlagsanstalt, 1980], pp. 134-135, PI. III 
[cf. Montell, "Distilling," pp. 329-330; see the similar apparatus depicted 
in S. K. Krukovskaia, Astrakhanskii krai (Saint Petersburg, 1904), p. 113; 
and note the similar description, from among the "Tatars" of west Siberia 
in 1721, by D. C. Messerschmidt, Forschungsreise durch Sibirien 1720-1727, 
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ed. E. Winter and N. A. Figurovskij, Teil 1 (Berlin: Akademie Verlag, 
1962), pp. 61-62]; Pallas also describes, more briefly, and illustrates a 
set-up resembling Adrianov's second as in use among the Buryats and 
eastern Mongols [po 182, PI. VII], but in this case does not give the native 
terms for the parts of the apparatus). 

Terms similar to those found in our text are thus applied to different 
parts of typical Inner Asian distilling set-ups. It is tempting to transpose 
our text's terminology onto one of these methods and assign the role of the 
distillery set-up as a whole to the sapchaq, and equate the churghatr with 
either the tube or the grooved paddle, and the dostighan with the collect
ing vessel. Such a reading is supported by cAbd al-Ghaffar Q"ir"imI's ver
sion, where the first term was apparently understood as a kind of vessel 
into which the khan's "sorcerers" placed their "intoxicating drinks" 
(muskirat); the published text (ed. NajIb cAsim, p. 36) has the drink 
placed into "a vessel [qab] called chapchaq" (on this form, cf. Budagov, I, 
p. 467 [chabchaq, described as meaning a barrel or cask (in the Crimea), 
a tub or vat (in his "Tatar"), and a bucket (in the Altay), with the form 
shapshaq attested among other Siberian Tatars], and I, p. 453 [chapchi·q, 
a vat or large tub in the dialect of Kazan]), then poured into another "ves
sel" [,;cart] called chughratf [sic in the published version; see below], and 
finally poured into "a bowl [qadab] called tustigan" [or tllstiCan; the lat
ter form is adopted in the published version, while the MS is unclear and 
could be read either way, but the possible omission of the dot above the 
cayn is hardly significant; see below on this term]. 

However, in our text's second description of the apparatus used in this 
ceremony, noting its failure, the place of the sapchaq seems to be taken 
by paymanah ("cup" or "goblet"), indicating that some kind of large ves
sel (probably with handles) is meant; and the parallelism of the phrases 
(second: paymana-si bila bal keltiirdiliir; first: sapchaq-ni· bila keltiiriip 
qoyar erdi-lar [here the word bila is inappropriate: it was perhaps to have 
been crossed out, since it appears to have been awkwardly written, or 
conversely its presence may indicate that the word bal should have fol
lowed it as in the second case, or, finally, the phrase should have read 
sapchaqi· bal; see the text] suggests that the sapchaq, whatever its size or 
shape, was a vessel in which the honey or mead was to be brought. This 
is how I have interpreted it. 

Such an interpretation is perhaps supported by the curious echoes of 
this terminology in several versions of the epic account of Iclige; together 
with the appearance of "honey" in several conversion narratives, and the 
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preservation of the specific element of a vat of honey in the twentieth
century tradition about Baba Tukles preserved near Astrakhan, the men
tion, in the Idige tale, of bal specifically linked with two of the apparent 
names of vessels found in btemish Hajji'S account (i.e., sapehaq and 
tostuqan) may reflect a formulaic echo of the earliest versions of the nar
rative elements that made their way into the account of Baba Tukles (and 
into accounts of other Islamizers as well). 

The element of the sapehaq appears in the recently published "Tatar" 
version of the Idige tale (p. 16 in the journal version), in which the bard 
Sobra is plied with drink before consenting to recount Idige's origins: he 
was given "yellow honey with its ehapehak" and three tustagans of honey 
(ehapehagi beliin sari· bal / oeh tustagan bal birde); the latter element 
appears in other versions, as noted below. More remarkable is a passage 
in the "Crimean" version published by <;agatay ("Die Adiga-Sage," 
pp. 244 [text), 249 [tr.]) and clearly reflected also in Semenov's Noghay 
version (given only in translation, Tuzemtsy, p. 428), where the "vat" of 
honey figures in what appears to be a stylized echo of an account of sha
manic ascent: when the true origin of Idige (known at court up to that 
point as "Qubul," the "Kubugul" of several other versions) is revealed by 
the aged bard, the hero flees by jumping upon a vat of honey and es
caping out the smoke-hole of the yurt (in <;agatay's text, bal t;apt;aqtan 
baslp, §lyaraqtan / t;lyzP qa§ar boyay qubiil). 

An altogether different, though unlikely, reading is possible from the 
manuscript, namely saehaq, in the meaning of "tablecloth" as reported in 
the Sanglakh (ed. G. Clauson, Muhammad Mahdz xan, Sanglakh: A 
Persian Guide to the Turkish Language [London, 1960; Gibb Memorial 
Series, n.s. 20], facs., f. 229v; cf. Clauson, ED, p. 796 [s.v. "sac;gak"], A. 
Pavet de Courteille, Dietionnaire ture-oriental [Paris, 1870), p. 333). Yet 
another reading is suggested by the use of derivatives [e.g., usually of the 
form "sac'i"q") of the Turkic verb sac-, "to scatter," to refer both to ritual 
aspersions of kumiss and to "scatterings" of coins at royal audiences as a 
sign of the sovereign's munificence. 

Iudin, again without comment, transcribes the term as subiaqi", trans
lating it simply as "zhban" (a "can" or "hooped wooden jug"); although his 
transcribed text (p. 133) reads "subiaqi· billa" [sic], in his notes (p.l91) he 
suggests emending the text to read "subiaqi" bila bal" (see above in this note 
for other alternatives). 
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[5] jilrgatf. This word, written always in this form, is the most problem
atical of the terms in this passage. To begin with, its basic form is uncer
tain, since from the context it may be understood as an independent term 
or as jilrghat plus a possessive suffix. The word is attested in this latter 
form only in Radlov (Opyt, III, 2173), who cites churghat in the dialect of 
Kazan as a "copper vessel for the preparation of beer," unfortunately 
adding no useful details. However, the form jurghat, explicitly vowelled 
thus, appears in a nineteenth-century Persian history of Qoqand, in the 
context of a genealogical legend of origin for the ruling Ming tribal 
dynasty of the Qoqand khanate (discussed by Beisembiev, "Ta'rikh-i 
Shakhrukhi" kak istoricheskii istochnik, pp. 84, 86; 1 have checked also a 
manuscript of the Tiirfkh-i Shahrukhf, MS LOIVAN C468 [described in N. 
D. Miklukho-Maklai, ed. Opisanie persidskikh i tadzhikskikh rukopisei 
Instituta vostokovedeniia, vyp. 3 (Istoricheskie sochineniia) (Moscow: 
Nauka, CRVL, 1975), pp. 331-332, No. 459], f. 26b). Beisembiev inter
prets the term as "soured milk," and the context makes it clear that it is a 
liquid; indeed, it seems reasonable to understand the form given in the 
nineteenth-century source as a metathesized form of jughrat, "soured 
whole milk, yoghurt," itself a Qazaq or general "Q"ipchaq" form of an 
apparently original Old Turkic form "yughrut" (d. Clauson, ED, p. 905, 
s.v. "yugrut"). Now the use of the possessive suffix seems unusual in our 
text, but it is not impossible that the basic term here is indeed jiirghat, 
meaning "soured milk," perhaps for use in the preparation of kumiss; such 
an interpretation would provide a much clearer basis for assuming the use 
of kumiss in the ceremony described by btemish HajjI. However, the 
metathesized form jurghat must itself be regarded as unusual (for exam
ple, Budagov [I, p. 434] cites only the form jurgha, in Tatar and Qazaq, 
while the modern Q"irgh"iz juurat implies a nonmetathesized form; cf. 
Budagov, II, p. 377, citing several unmetathesized forms), and despite the 
attractiveness of finding this "soured milk" in our ceremony (especially in 
view of its appearance in another legend of origin), the more likely expla
nation for the form jiirghiitf appears to lie elsewhere. 

From the context the term may also refer to some type of vessel, rather 
than a su bstance, into which honey or mead could be poured and from 
which it could be strained into yet another vessel; as noted above, the 
Ottoman version treats the term (given inexplicably in the form c.gratf) 
as an unfamiliar word for a kind of "vessel" (::;arf). The final -t (or -ti") is 
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problematical, but it seems likely that the term may be connected with 
the word chorgha, of Mongol origin, which the Sanglakh explains as a 
narrow-necked vessel "in which they beat soured milk" (facs. ed. Clauson, 
f. 212v [cargal, and p. 96; cf. Pavet de Courteille, p. 293); Clauson, citing 
the meaning of "a narrow-necked jug," derives the term from Mongol 
chorgho, for which he cites the meanings "tube," "pump," "spout," "tap," 
and "gutter." As mentioned in the preceding note, the same term, in the 
form sorga, is noted by Adrianov ("Airan," pp. 498, 522) as referring quite 
clearly to the distillation tube draining the distilled liquor into a collec
tion vessel, while it is used in the form shorga among the Tuvans (cf. 
Potapov) to refer to the grooved paddle performing the same function
suggesting that a more general meaning for the term might be "drain." 
Radlov (Opyt, III, 2020) cites the form chorgho in Altai and Teleut with 
two meanings, (1) tubes used in the distillation of (milk) liquor, and (2) 
the tap or spigot of a samovar; he cites the form shorgha in Shor (IV, 
1028) as referring to a "bowed wooden tube used in the distillation of 
wine from milk," and the form sorgha in Sagai and Koibal meaning "fun
ne!''' Fiel'strup ("Molochnye produkty," pp. 283-284) reports that the 
Q'irgh'iz of Semirechye refer to their apparatus for distilling kumiss or 
airan into arak as "kapka chorgo," because the two chief components are 
the iron cauldron (kapkak) and one or two bowed tubes (chorgo). The 
meaning "tube" for Mongol chorgho was mentioned to me by Profes~or 
Gyorgy Kara, who suggested a suffixed form chorghotay, meaning an 
apparatus possessing such a tube or drain, as a possible basis for the form 
in our text; and in fact the form tsorghotoi is cited in this sense in F. D. 
Lessing's Mongolian-English Dictionary (Berkeley and Los Angeles: 
University of California Press, 1960), p. 198. The Turkic equivalent of 
this form, chorghahgh, explained as a vessel "possessing" a tube or drain, 
is attested in a Ming-era Sino-Uyghur glossary (Louis Ligeti, "Glossaire 
supplementaire au vocabulaire sino-ouigour du bureau des traducteurs," 
AOH, 22 (1969), p. 23, with references to other Mongol and Turkic 
forms of chorgho), reinforcing my inclination to regard the form in our 
text as a somewhat corrupted representation of the Mongol term for a 
type of kumiss vessel familiar to Turks and Mongols alike, one whose desig
nation in both languages was determined by the component (distillation 
tube or drain?) that was most distinctive in both the form and the func
tion of the vessel; in any case it appears that both suffixed and nonsuf
fixed forms might refer to a part of the apparatus or to the whole. 

Further support for the reading "churghatay" may be found in the vow-
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elling of the corresponding term's ending in the manuscript of 'Abd 
al-Ghaffar Q·irimI's work (MS, f. 263a [Latin]/261a [Arabic]); the barakahs 
indicating the vowels are omitted in NajIb 'A~im's published version): 
there the term is clearly written "chagharatay"; but in view of the inver
sion of the ra and ghayn and the other "incorrect" vowels it is difficult to 
place too much reliance on the clearly vowelled ending -tay. 

Without resolving the problem of the ending, 1 am inclined to suppose 
that the term in our text refers to a vessel, no doubt fitted with a drain of 
some sort, forming part of an apparatus used for the further distillation or, 
more probably, for the accelerated fermentation of kumiss. A similar term 
(csorg6) whose meanings include "tube," "channel," "groove," exists in 
Hungarian, and was identified by Cyula Nemeth as attested, in the form 
tzerga, in a tenth-century Creek text of Constantine Porphyrogenitus; 
there it appears as a "Turk" [meaning Hungarian] word for a portable 
bathing apparatus (which evidently included a tube), but Nemeth rejects 
any relation between this term and several Turkic words, cited from 
Radlov, including the "chorgho" noted above, although he does not cite 
the Mongol terms 0. Nemeth, "Ein ungarisches Lehnwort in Byzanz im 
10. Jahrhunderts," in Beitriige zur Sprachwissenschaft, Volkskunde und 
Literaturforschung: Wolfgang Steinitz zum 60. Ceburtstag am 28. Februar 
1965 dargebracht [Berlin: Akademie-Verlag, 1965], pp. 291-294). 

ludin transcribes ;orghati" and translates as "zmeevik" ("coil" or "pipe"); 
1 have not found a word of this form with this meaning, and without any 
discussion on ludin's part it is difficult to judge why he chose to render the 
term thus. The weight of evidence noted in the preceding discussion ren
ders his interpretation unlikely. 

[6] diistlgan. Found more commonly with initial "t-," as tostaqan or 
tostughan, the term is described in the Sanglakh [tustiigan] as a narrow
necked vessel with a spout (kiizah-i liilah-dar), or ewer (ibrlq); the work 
cites a verse implying that the tostughan may hold wine (chaghi"r) and is 
something held by a cupbearer (ayaghchi"), but also cites a verse referring 
to a tostughan full of qi"mi"z, confirming its role in the sort of ceremony 
described in the present text, and gives finally another meaning, as sim
ply a "bowl" or "cup" (facs., ed. Clauson, f. 176r). Budagov (I, p. 394), 
however, gives the form tiistagan from Qazaq and describes it as a ladle 
or dipper or small bucket for drawing out kumiss, while Radlov (Opyt, 
III, 1211-1212, 1501) explains it as a Qazaq term for a drinking glass 
(stakan) or small wooden bowl; these meanings are maintained in modern 
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Qazaq and Qaraqalpaq. In the epic tale of Idige, the bard Subra-j"iraw is 
induced to speak by being offered food and drink, as noted above; in sev
eral versions (d. Osmanov, p. 34, "ils tustuqay bal berdi"; the Tatar ver
sion published in Kazan utlari", p. 16; Radlov, Proben, VII, p. 147) he is 
given "three tostaghans of bal," and upon drinking them he is ready to 
recount Idige's descent from Baba Tiikles, in a curious echo of the saint's 
association with bal as discussed above. From the present text I am 
inclined to understand it not as a cup itself, but as a vessel used to convey 
to the recipients the final product of the process, and I am likewise 
inclined to cite the term as further evidence, though not decisive in view 
of the Sanglakh's account, of the implicit presence ofkumiss in our text's 
process. As noted above, it might seem possible to interpret the dostrghan 
as the collection vessel for a distillation apparatus, and the "straining" 
mentioned in the text might be compatible with such an interpretation, 
but the evidence seems to argue against a process of distillation. Iudin's 
interpretation of this term as "cup" is entirely plausible, but the examples 
cited above suggest a larger vessel. 

[7] bal a.w.z.z. The first of these terms is clear enough, although its pre
cise meaning remains uncertain, while the second may be read in several 
ways. In the case of bal, we may understand either "honey" or "mead," but, 
again, it is unfortunately not clear from the present text precisely what 
procedure is described, and there is even less material available on the use 
of honey in such circumstances than on the use of kumiss; the most thor
ough treatment (Edward Tryjarski, "Beekeeping Among the Turks," Acta 
Orientalia, 32 (1970; = PIAC XI), pp. 241-277) offers little assistance on 
this point (Samojlovic, "Beitrage zur Bienenzucht," provides even less). 
The phrase as a whole is reminiscent, orthographically, of the compound 
form bal-avuz meaning "wax" or "honeycomb," (cf. Tryjarski, "Beekeeping," 
p. 261, citing the Codex Cumanicus, the medieval Q"ipchaq language man
uals, and modern Q"ipchaq languages); while this reading is not entirely 
ruled out by the context (since the phrase quyulur erdi ["was poured"] 
may also be read qoyulur erdi ["was placed"]), it seems unlikely that we 
should envision wax or a honeycomb being placed into the chorghafi and 
its contents then strained into the dosUghan, and in any case the appear
ance of the phrase dosti"ghan a.w.zf (see below), as unclear as it may be, 
seems to argue against this reading of the word. As an entirely separate 
word, the second element in the phrase would appear to be simply on, 
implying the "self," "essence," or "best part" of honey or mead; the eJden-
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sive range of meanings attested for oz (cf. , E. v. Sevortian, Etimologi
cheskii slovar' tiurkskikh iazykov (obshchetiurkskie i mezhtiurkskie osnovy 
na glasnye) [Moscow: Nauka, 1974], pp. 506-508) suggests this reading 
(wh ich might also apply for the subsequent phrase dosti'ghan ozi), by 
which we might even understand some product of the distillation of 
mead - especially in view of the meaning of oz cited by Abu I:Iayyan (cf. 
Caferoglu, p. 12), that of the "grease that rises to the top when boiling 
food." However, the Mamluk-era manual Bulghat al-mushtaq ff lughat at
turk wa'l-qifiaq, dating most probably from the mid-fourteenth century, 
cites for the form avuz two meanings: first the familiar "colostrum," "first 
milk after parturition" (i.e., the term more commonly found in the form 
aghuz), and the second (possibly misvowelled for oz?) "ferment," "rennet," 
i.e., a substance used to promote the curdling of milk (Ananiasz 
Zaj~czkowski, ed., Vocabulaire arabe-kiptchak de l'epoque de l'Etat 
Mamelouk (I-ere partie, Le nom) (Warsaw: Paristwowe wydawnictwo 
naukowe, 1958), p. 9, facs. p. 8; cf. Sevortian, pp. 405-407). This latter 
meaning seems a likely derivative from the basic sense of either oz 
("essence," "pith") or avuz ("colostrum"), and since for the latter term one 
would expect aghuz in this text, I would lean toward adopting the reading 
bal ozi. In any case, while the form (ozi or avuzi') remains uncertain, I am 
inclined to interpret the phrase as referring to a honey- or mead-based 
fermenting agent, produced perhaps from the "boiled honey" mentioned 
at Berke's court, added to kumiss to curdle it (the fact that the product 
in our text is strained is perhaps significant here), to hasten the fermenta
tion process (for a mention of the use of honey among the Altai Turks 
as a component in fermenting agents for kumiss, cf. N. A. Trofimukh, 
"Sanitarnyi ocherk obsledovaniia vodosnabzheniia, pitaniia, zhilishcha 
i odezhdy zhitelei Kazakstana," in Kazaki, ed. Rudenko, pp. 163-228 
[pp. 181-182]), or to enhance the taste (cf. the mention of "honeyed 
kumiss" in Hatto, Memorial Feast, pp. 2 [text], 3 [tr.]). 

Finally we may note in this regard the curious recurrence of "honey" 
as an element in conversion stories connected with the Crimea (from the 
legends surrounding Sar'i Salt'iq and from the seventeenth-century 
Tavarzkh-i Dasht-i Qipchaq, both linking honey to "Kamal Ata"); as 
noted, Baba Tiikles' association with honey was preserved down to the 
twentieth century. Iudin understands the term simply as "ozi" in this and 
the following case, referring to the "honey itself" and "the cup itself"; this 
is entirely plausible, and reflects the different understanding of the "won
der" described, as discussed above in note [3]. 
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[8] dosti'ghan a,w,zI. The same form as in the phrase bal Qzi /avuzi', 
here perhaps referring to the essence or "cream" of the honeyed kumiss; it 
may, of course, mean simply that "the dosti'ghan itself" was given to the 
people, but as noted above I am more inclined to understand the dosti'ghan 
as a vessel from which one pours than as one from which one drinks, 

[9] yiin-liiri'da yiina-sii olturtup; on yanasa ("beside," "next to," from 
yanas-), cf. Budagov, II, p, 343, In cAbd al-Ghaffar Q'ir'imI's Ottoman ver
sion this is altered to read that the "shaykhs" who directed the Mongols' 
worship of fire were esteemed by Ozbek Khan and "sat knee-to-knee" 
with him [ziinii ba-ziinii oturup] , The protocol of seating arrangements, 
and further echoes of such protocol in tales of Islamization, were dis
cussed in Chapter 3, 

[10] ludin emends this passage-which I have read "khiin majlis 
arasi'nda sunnat qi'ldi'," "the khan observed the custom in the [midst of 
the] assembly" -to read "khiin mailis iiriistah qi'ldi'," "the khan arranged 
the assembly," The word I have interpreted as "sunnat" is indeed written 
pecularily, with tii marbl1tah, and ludin's emendation is attractive for sug
gesting that the letters "-si'nda" were wrongly written instead of "-stah" and 
were to be crossed out, the correct ligature added afterwards, In fact nei
ther interpretation is particularly satisfying: "sunnat qi'l-" more commonly 
has a meaning quite inappropriate in this context ("to circumcise"), while 
the use of "iiriistah" (more commonly "adorned" than "arranged") is 
hardly typical in the context of a mailis, 

[II] ludin emends "dostiganga" to "dosti'ganni'," translating the full 
passage as "they brought the honey in the vessel; they brought also the 
pipe and the cup and set them up," The emendation seems imprudent, 
but would seem to make more sense than the text as it stands if we adopt 
ludin's interpretation of the drinking ceremony, 

[12] Here the manuscript appears to read qorqut-di'n yilriip istiingiziar, 
and in the next line qorqud-di'n tarns qi'ldi'lar ersii, and evidently the inac
cessible Togan manuscript reads the same: in his article mentioned above 
in Chapter 2 ('''Kitab-l Dede Korkut' hakkmda"), inan interprets this 
qorqut as the proper name of Qorqut Ata, i,e" Dede Korkut, whom he 
thus casts as a leader of the "sorcerers" from whom the khan's servants are 
ordered to learn why the procedure failed, While the suggestion is tanta-
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lizing, I am inclined rather to emend the text and assume that the copy
ists in each case "corrected" an unfamiliar form qoru-dion (or possibly 
qoruq-diOn) to read qorqut-dion; even this may have been done hesi
tatingly, for the first occurrence in the Tashkent manuscript is not at all 
clearly written (the second qaf-waw ligature, in which the qaf bears no 
dots, appears to have been created out of either a single ra or a nearly 
joined ra + waw, with another ra supplied above the line, while the ta has 
clearly been inserted clumsily before the dal of the ablative suffix), while 
the more clearly written second occurrence suggests only that the copyist 
had already decided how to interpret the unfamiliar formo The emenda
tion is suggested by the context and by the appearance of the term qoru in 
the text, although admittedly the repetition of the term three times in 
quick succession renders the emendation a less than elegant solutiono The 
reading "Qorqut," however, is surely less desirable, since neither Togan 
nor Kafah mentioned it (the former would surely have cited it), since 
there is no trace of such a reading in cAbd al-Ghaffar QOir"imI's Ottoman 
version (which evidently renders the term in this instance by caskar, ioeo, 
"the troops"), since "Qorqut" is not further identified in the text and does 
not seem to appear elsewhere in the work (although inan cites btemish 
HajjI's work, from the Togan manuscript but without a folio reference, as 
locating Qorqut's grave near Saray-or is there instead a passage identi
fying Saraychi"q as the royal qoruq?), and since the passage makes little 
sense grammatically with "Qorqut." In the latter connection, inan gives 
what appears to be a transcription of the passage, differing in some regards 
from the Tashkent manuscript's reading but, more important, betraying 
the improbability of his reading by rendering the phrase qori"-niOng 
tasida, clearly attested twice in our text, as "Korkut'nmg ba~mdao" His text 
is given thus (in the transcription adopted for the 1968 reprint): 

Han hiikiim kzldz kim Korkut'dzn yiiriip istengizlero 0 0 0 Miiliizim 
yzkzp, Korkut'dan baktz irse, kordiler Korkut'nzng ba§znda ozge 
suratlzk ki§iler ba§znz koynzga salzp olturur irdilero 

The corresponding passage in our text (with the proposed emenda
tion) runs thus: 

Khan /:uJ.km qi"ldi" kim qoru-di"n yiimp istangizliiro 0 0 0 Mulazim-lar 
Ci"qiOp, qoru-dion taftTS qi"ldi"lar ersii, kordiliir qori"-niOng tasi"da tort 
ozgii $71rathg, kisi-liir bas-lami" qoyu sahp oltur[ ur] erdio 
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Iudin's treatment of this term is discussed above in note [l] to the 
translation. 

[13) Or "were seated and bowing their heads down" (bas-lami" qoyu 
sali"p oltur[ ur) erdi), i.e., presumably performing Muslim prayer; on 
qoyu ("downwards") cf. Clauson, ED, p. 596, s.v. "koQl:". qoyu is written 
clearly in this text, but inan's text (see preceding note) reads koynzga and 
has their heads resting on their bosoms; it is not clear if this was inan's 
interpretation/emendation or if this form actually appears in the Togan 
manuscript. 

[14] The question is doubled as iffrom an idiom or from typical epic
style repetition (ne isM yiiriyiir-siz ne iskii b[ a}rur-siz, i.e., "on what busi
ness are you traveling, on what work are you journeying"); other possible 
implications from the repetition are unclear. 

[I5) The text is unclear here: soyliimiik-kii [ } olWrmiik keriik, with an 
illegible word added in the margin; see note 29 to the edited Turkic text 
(Appendix 1). 

Iudin emends this passage to read, "soyliimiik kiirekmiiz olWrmiik 
keriik," and indeed in the published facsimile of f. 48b a clear, if pecular
ily written, "r.k.maz" is visible; in the microfilm I obtained, the ril is miss
ing and only a hint of the kaf is visible. The emendation makes sense, but 
two reservations may be noted: (1) the form -miiz would appear to be 
anomalous in a text of this date, although as a "fossilized" form with kerek 
may be less suspect; (2) the emendation supposes a spelling "kar.k" for the 
word that is spelled "k.rilk" in the same line (although orthographic 
inconsistencies are not uncommon in this text). 

[16) The term siiksiik appears to be another name for the shrub or tree 
known also by the name "saqsaul," whence the Russian "saksaul," both 
terms referring to a type of tamarisk; in any case it refers to a light wood 
known for its intense heat when burned. Cf. Radlov, Opyt, IV, 799; 
Clauson, ED, p. 823; Budagov, I, p. 648. Pelliot (Recherches sur les chre
tiens d'Asie Centrale et d'Extreme-Orient, p. 149) prefers the form soksok on 
the basis of a fourteenth-century Chinese transcription. The Yasavl silsilah, 
.incidentally, includes a saint known as "Siiksiik Ata," known from oral tra
dition as well as from a number of unpublished Yasavi hagiographies. 



Appendix 2 563 

[17] The passage is unfortunately unclear; I have read it thus: birisi-gii 
baba tiikliis der aydi'lar [or Milar?] tamam aC:ia-lari'ni' wk yapi'p erdi, i.e., 
"They used to call one of them "Baba Tiikliis, for body hair covered all 
his limbs" (the "pluperfect" form in -ip erdi often suggests a prior condi
tion or cause; d. the examples cited by Janos Eckmann, Chagatay 
Manual [Bloomington: Indiana University Uralic and Altaic Series, No. 
60, 1966], p. 179, § 129). The words read as tiik yapi'p, however, are prob
lematical. The first is written unclearly, but appears to be tiil.k, inter
pretable as Wliig or Wliik, the former properly adjectival, i.e., "hairy" (from 
w, according to Clauson the original form of the word) and therefore 
inappropriate here, and the latter evidently possible as a substantive in view 
of the attested form tiiliikliig (on the forms w/wk, etc., cf. Clauson, ED, pp. 
433 [s.v. "tii:"] and 498 [s.v. "ti.i:1i.ig"], Budagov, I, p. 400, and Radlov, 
Opyt, III, cols. 1530, 1533, as well as the discussion in Chapter 5). 
However, the latter form as well would seem to violate the clear intention 
of the passage, which is to explain an epithet derived from the form wk, 
and the form tiik is clearly written twice later in the text; I have therefore 
preferred to take the form in the text as an orthographical peculiarity or 
a simple error (one perhaps suggested by the currency of the other forms) 
and read "wk." The second word is also not clear: it seems to end in -ib, 
and reading it as a gerund is suggested also by the past-tense verb erdi that 
follows it. The stem, however, appears to consist of two letters of which 
only one is provided with points, as a (-)b-; a transitive verb is demanded 
by the accusative suffix on aC:ia-lari' (ruling out biyi-, "to become large" 
[d. Clauson, ED, p. 299, s.v. "be.d.i.i:-"]), and logical candidates are bas
("to press," used in modern Uzbek, for instance, to mean "to cover" in 
the sense called for; and the modern Uyghur translation of the "pagan" 
legend of Oghuz Khan translates the phrase cited in Chapter 5, referring 
to the hero's body being covered with body hair [tiik Wliikliig], using the 
phrase piitiin biidinini quyuq wk basqan edi [d. Geng and Ayub, p. 41]) 
and yap- ("to close over," "to cover," "to clothe"; cf. Clauson, ED, pp. 870-871, 
S.v. "yap-"). Since the letter sIn is usually indicated in this text by three 
dots, rarely omitted, below the letter, while the dots for ya are routinely 
left out (although admittedly not so often in initial position), and since 
the semantic range of the latter verb appears more suitable in the period 
of this text, I have read yapi'p. As noted earlier, the form "Wkliis" -which 
must be accepted as the original form of the name in view of the antiq
uity of btemish Hajjr's work relative to the later epic accounts-has no 
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evident etymology. Iudin, without comment, opts for "basi'p," an entirely 

reasonable interpretation. 

[18] jebii. A "cuirass" of chain mail; a Mongol term, cf. Doerfer, 

TMEN, I, pp. 284-286. 

[19] orii qopup. or- ("to rise," "to sprout up;" cf. Clauson, ED, p. 195), 
plus qop- ("to rise," "to stand up;" cf. Clauson, ED, p. 580, S.v. "kop-"). 

[20] kiili kokli yaSi"l-h bolup. Evidently, "his ashes became bluish and 
greenish"; the use of the -li suffix with these adjectives of color is pecu
liar, and it is not clear whether the phrase is purely descriptive or has 
some idiomatic or symbolic connotation. Iudin translates, "his ashes 
sparkled with all colors of the rainbow." 

[21] jIbe cog begin qi'zi"l bolup erdi. Evidently, "the cuirass had turned 
red as a flame." The term interpreted as begin (or bigin), a common post
position in Chaghatay meaning "like," "resembling," is not quite clear; it 
is assumed here to be written as "b.kfn," but in fact the kaf is unusual, 
appearing more as a lam with a stray mark or overlining crossing it. The 
form "b.lln" would be meaningless, but ba seems clearly indicated, 
instead of yii; otherwise we might assume that the word intended was 
yahn, "flame," understanding the substantive-pair cog yahn, "fire-flame" 
as descriptive of qi'zi"l, "red" (and indeed cog yahn is a common hendia
duoin; cf. Clauson, ED, pp. 405 [s.v. "C;o:~n and 929 [s.v. "yalm"]). The 
word yahn appears several lines above in the form yal.n, however, and 
although the text is full of different spellings for particular words, it is 
most likely begin that is intended here. See also note 47 to the edited 
Turkic text (Appendix 1). On the postposition beginlbikin, etc., cf. 
Budagov, I, p. 303; Clauson, ED, p. 686, S.v. "ki:b"; further references in 
A. K. Borovkov, Leksika sredneaziatskogo tefsira XII-XIII vv. (Moscow: 
Izd-vo Vostochnoi literatury, 1963), p. 100; and citations from fourteenth
and fifteenth-century texts, e.g., A. Bodrogligeti, A Fourteenth Century 
Turkic Translation of Sa'df's Gulistan (Sayf-i Sarayf's Gulistan bi't-turkr) 
[Bloomington: Indiana University I The Hague: Mouton, 1970; Uralic and 
Altaic Series, vol. 104], vocabulary, p. 229 [bigi and bigin]; E. I. Fazylov, 
ed. and tr., Khodzhandi: Latafat-name, Kniga 0 krasote (Tashkent: Fan. 
1976), p. 110; Y. Riihmanov, Ozbek kliissik iidiibiyati iisiirliiri uchun 
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qisqiichii lughiit (Tashkent: Oqituvchi, 1983), p. 36, citing AtlPl. ludin reads 
"cog biikin." 

[22] ludin reads "bu yol ke" (literally "this way, that"), evidently trans
lating the phrase as "from the moment when Ozbek Khan became a 
Muslim," instead of "buyuk," "great." He asserts (p. 195) that the lam of 
the word "yo I" is written above the waw of the same word and the word ke 
(i.e., kaf + ha); the kaf in question, however, is quite clearly a final kaf, 
and it appears that the.him above the line was added by a different hand. 
In any case, buyuk makes sense, and even if the marginal addition were 
to be adopted, the appropriate emendation would be simply "bu yol," 
"[in] this way." 

[23] Qur)an 11.156. 
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An Eighteenth-Century Khor~~mian 
Account of the Conversion of Ozhek Khan 

(Staatsbibliothek zu Berlin - Preussischer Kulturbesitz, 
Orientabteilung, MS Diez A. Quart. 14, ff. 234b -236a) 

J ~L..k....i yL" ""I J ~I~ J ~.J~ yLUI 

J ~) ~ j-AI iJ ,.,.....,WU .Jy::.-... J I [ ] 4.J; ~L:5 

~L,;.. iJ,) 1.rJ1 J y.l5 ~ Y ~.;5'1 ,.;,)...e~ ~ yW 

~~ J .J') o.;+!J1 ~ ~~ ,.;,j...-% J~ ~ .JJ.,l...l...:!1 

J t~.;... .J') ~I ~JI ~L-.:':JI ~ 2 ~~ ~ ~ 

~ o~1 J .J') J-4.; J ~IJ.J iJWJI \ j'i 4.J; yL....,j 

Jj'il ";'JI~I 

.rllj~ J ,.;,~ Y iJ~ .J~JI o...u.J~ iJ~""; J ~...L:!I 
~,)\lJI ~ ~~ 3 ~ ~,)I ~ .J') .Yo .J~ o...u )1.;1 

~.J&',) :r..:r JJI ~I iJW Yo ~\:i \5:;1 J iJt>- ~jJI J .J') 

I. Word Oll1itte I 'd 
2. W . ( ,eVI entlya synonym of J":-' , e.g ............ 

ntten JL 
3.0r~ . 
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'-.>~\ ~ .J';;/\ \.r"U; .,rL.:..L.Jy. ~~ ...... ~\ u & 

.J""M ~~ 

J i j ).,...>- .J~~ ~ !J.;-5 J---.JJ\ J 0...>-\ ~:u\ .J~ 

.J ';;/\ 0 ~ ).J~ .J~ ~\ ~ Ci\ .J~ b .rl':.lI~ T .JJL.. 

'-.>~ yi 0~ J.-l Yo Y ~ ~ y ~ '-.>.).i-4 J ~\~ 
4.J;. .J';;/\ 4 b vL; ~ ~ J ).J~ ~ ~~ o..L:......\) 

4.J;. Ci\ ~ ~~ ~ 04':-J JJ\ ).J~ r" ~\ ~l> 

~\ 1ft.,.;,.J t\ 
'" 0JjJ\ J \..j\ .J~ J \..j\ .J~ J \..j\ ..L.:-- ~ ~ J 

~~ b.r.. .r. 0~ ~ ;r..f' ~.JY Y. Ci\ ,,:.,->

~.;:!\ ..rL:!...Ll..:-i '-.>~U:;, i ~ J. ,~ O~ ~\~ \.JJt.. Y YJ\ 

~ JotS" 5 ~ Y Y J\ \~ o~p4 ~l!.,.. !J..,.t..... ~\, 

~ .Jl:!j 6 ~ ~\~ \.JJL. J i jJ,.>- ~l!....a ~ ~ 

~ '-.>..L.J J-! ~ j~;'\ 4..J;,.J ';;/\ 0~ ~ L...!- ~.J ~ O..u.rU..L4-i 
~ ."..4LS:.:i\ ~ \...lj\ ~~ ~ ~ .• :u4 7 4;'_-!~J 0W; 

~ .... :U ~ U. 0l:..-.S'.;; .t...l.: \ '-.>' L!.) ~ l!....a :r..Y ~.J~ .J-! 

8 ~ Ci\ ~j J .,,1:..lY ~l>- 0~ \.:;\ ~j ~),)\ ..... 
'" . U\ 

...Lo....>-I ~I..,...,... 01 k I ," L..:il ~ J .J~ ~ ~ c.J,) 

,,'" I Ci\ C ~ . ~ JlI ~.J .J~ ~..r" 0') 4.$-~ lJ ~.J ~ \""---

4. Written J .... ~ ...,.......; 

5.~~~. k~ 
. I I d· f suffix (as was C 6. Unclear; apparently wntten as cS and then alterec to t Ie a lye 

intended), but appears as ~ instead of the expected -.j;. . 

7. Written thus, for ~'iJ . 

8. Written ~ . 
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~ u!.4 4J;,.J \II ~~ JJI '-.S.).r. l - ~.J 4J;, l:;1 .J~ 

~.rP- ~ ~..Ll JI ~ r r-" :r..:r J. JI JJI ~ ).r...) 

_. /' 1....\.L..i I 4J;, l:;1 ~ ~I l:;1 ..L....... l:;1 ~ ~ . .....-".) 4..) ..r-:. _ r .J _ _ ~.J 

~ J-!.~ J .JLA.5' ~IJ...jl ~).~ 4J;. ~I.r" J J~ 
:ru 0-l:!1 ~ y.) 4A,.~I 

~ ~ '-.S.) J:!I ~\>. ~jJI oL.!..)~ 0.) ~I.r" oJ..iL..YJI 

~~ JS' JI c.s-'7'.! ~\.>. ~ y:- 9 yo JI t.>' JI ~ ~\.>. 
jp ~~.)\lJI ~l> ~ O..uL...j JJi .J') 4,$..)\lJI ~l> 

J l:;1 ~ ~~ ~ '-:?.).r..1 J~ oL.!..)4 ~liJJI ~L....L-. 

~jJI II "-:-..... :U~ 4J;. ~I.r" ~I '-.Syl 10 ~ l.:il .J~ 

J ~I.f y~ J ~..l:.:!1 ~.Y.) / 235a / v~I ~~l>

,?\.J ~~ J Ji~ ~\>. ~jJI J:!...UJ ~U;, ~b~ J.J\>. 

Yo ~.).r..\ .J~ y ~ ~ ~L. !l.,L ~J~ J ~ J 

~.Jh :.r..S-y J>- ~~.) ~:ru f '-.S~I ';:'):r..:r 
~ 0~""'; ~ 0..L; L.,;JJ I ~ .JJ') ~ ~ ~ r:-41 ..b ~ .r. 

~ YYYo ~LL. .;:. \~I ~ IS"'Y ~~ '-.S)';>L. 

~ ~.)-II '-.S~I ~l.:i 4J;. \~I ~ ~ ~ ~..l:.:!1 
12 

~4- '-.S~ Jk~ '-i).r- JJI IS'" O~ ~ \~I 

9. Written th' . 
10 W . us, without a possessive suffix, and consistently so in this text. 

. ntten.r. 
I ' 
I. Writte b I 

12 . n e ow the line . 
. Wntten "':-.:.;~. 
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'->..l:.:!1 J.J:! Y Y.J:! '-:f) ~ ~.J~ Y Y JI lA.) jl lS"" ~ 

13 iJl...:!1 4S. ,~I ~ If"''''' If'" ~.J~ ).;>L.. O-.AjL..)JI 

t..S4. ~I iJl...:!1 wl.r!o 14 O).r-L.... JJI J~I ~ ~.).J"s 
16 (' 15 ~ !l (' - li 
~.J~ J ~Y J ~ '-" ~ J J-!. ~L.; 

Y. [. \.;J JI iJL...L-. ~ ,:r .,,$1 ,->..Ll y. 17 ~ 4S..J \II 

~)-" ~ ,:r.J~ oWJI 18 ~ ~ ~ b~ 

~ .JU,I 4.J; l.:il .J~ l.:il ..L:- ~ ~ ~ .J..Lb- ~.) 

loS'.J- ~~ ,II· ~ ~I y. .J-" 4) ..... u!o~ :r-- ~ .r4J..l.:.i 
~,)4--!0 t...lS' 4.iUl>- ~jJI l:il .J~ ~ ~ ~ .J..l..;.:"'" 

J ,")l...1 ,~I J ~I"'; J iJ~1 iJloS'.;I J .r4~1 ~ 
4,...0 I ..ll ·W. ~ 19 ).k:.JI .....La:;·W ~..lJT J'!. '-> Yo.J 1..5- J ~ _ I"--.J J . 

,f '-:f ~ ,->~I iJl,;.. ~jJI ~ ,->..ll Yo ~ P ci)- ~ 

0-!..J "}/ J."i l:il .J~ O~ J~.) ,f .J~I jW !l ~ ,I...-,...J.t 
..rL:!..lL::-i ~.JU,I .J-!.') .J') ~ iJ~.J~ JJ1 zo YJ)~ 
~ J-!.;A.:;- ~.J~ iJu,.J~ ~l>- J iJL>- ~jJI 4..,..o,n1 

4...e~ ~ ~.rP- Y.Aul:i.."s' / 235b / ~~ iJ...Li)Li 

13. Written below the line. 

14. Written 0) .T"-' . 

15. Written thus, for..r.r . 

16. Written thus, for .s-~. . .c.. is 
.:C". _ .' I d re below but ~ 17. Written ~ ; the form IS qUIte c ear, an appears once rna , 

surely the word intended. 

18. Written ..;.:L . 

19. Written ~ . 

ZOo Written thus, instead of ~J~I:..,) . 
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.?u;, 4Ajl>- ~jJI ~ ~ JJI '-.S..\JJI .r'lj; ~~ J ~~ 

i..$' ~I J~I ~\.>. ~jJI ~ J~ J~ J '-.S~..r,!1 Yo '-.S..\J JI 

~ ~ o...L....,j~1 t.J~ U. jL....; o..L...,jl::->- ~L 

JJI i~ ~l>- ~~~I ~~~ ~ 21 ~p....J~ 
l . ...u ~~ ~~I J" .. (' ~ .~ o..u (' J .r:..H r- ~ ~ v---__ Y 

~I ~I 'Y..,J '-.S~ l...:.S' L.. J I¥ \..jl..u. '-.S.lJ1 J.I J ...,..jl 

J.II ~1...lA 

).J~I ~ JJ~ ~~I O..u) ~ 4 ~I J~ J 

~\ ).J~\ ~ J J~ ~ ~ J ...,....-. ,L..I ~I J~ 

~J \~IJ.J ~I y. J~~ ~ J.II~J J.!~ ~ 

.r. J ~ ~ ~..w > 22 ~I ~~ ~ J ..r. ~ J~,:.f.-... J.:i Y 
~..r4> o...l;......l) '-.S~ y ~ J ~ Yo ~..w > lil ~~ ~ J 

~I J.II J J~ J~ ~I J.oJJ\ ~ J:!~ 

~LlLL... 4.5 .J~ ~~I u!-!.J.J~ I.S""'" ~I ~ ~I J~ J 

~ ~\.r.1 ~Ua.L.... (.1 J~ Y J\ ~ ~ r-~\ IJ. ~I.r.\ 
4.j.)~ o~ JI ~ ~ .r. '-.S~..r,!1 o~~~ 23 O~~J 

<.$.)..;.,.... ~I.r.\ JJJY.. ~ ..r. o...L:.:,....JI ~ '-.S~I J~ 

r:.r y y .r. f '-.S...Ll.S' yl~ o..L:.::...,.. JI ~~ ~ JJ~ ~ 

21. A . 
22 ppe,ns to be written ~~)./ . 

. Wntten ~ 
23 W· . 

. ntten thus, for 0..(.;:..," 
.'J . 



572 Appendixes 

.J~ j.)-" ~ ~ ~ ~..l.:!~ ~1.r.1 W-- Y J.J>!. y\l):!1 '''';; 

~ ~..Ll5' ylY!'" .J~ ~ dj ~y. o~ o~JI ~ 
~ 

J I I I 24 • I' - ~ . - - I J I I • 
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~ ot..:.~4 ~ 25 ~~ j..,... y. 4S; ~1.r.1 .J~ ~ ~ 

~~ cJ~ ~ ~ ~.,-5 26 ~J.J~ J ~ !l; 

~ ~1.r.1 ~I ~ JI "';}it>. ~J.::5 ci > ~ J y YJI 

JS-JI LJI~ J ~..uJI ~r l...\..jl ~.J~ ~ ~ ~~~I 
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.J~.J~ ~I ~ ~ ~~ Jl>...ll ~ ~I .J~ J 

j.J-" ~ .;5'1 .J~.J~ j.)-" cJ~~ .JJ~ y,.,.ll ~:ri ~.n 

cl..:il C. ~ ".; ~ cJWI ~ I.r..j .J~ ~ ~ ....J Yo ~~ 

.J~ .J4 27 ~)~ ~I ~ o~ ~~ 

t.rJJI .J~.J~ ~JI ~JI ~ ~~ i~1 ~l>-
J ~ J ~~ ~~ / 236a / .J~ 44 i')L.,l ~1 ~ yJI 

~..w.y ~~J 28 i j ).,> .J\l1 J ~...LJ\j 4S; .J\l1 ~~ \.il 

~1 J ~..uli ~4 ~.r. J ~...w. Y wU'; Y JI .r. J 

24. Written .rJW . 
25. Written )\j . 

26. Written .. ;"u· . 

27. Uncertain; appears to be written ..sjl..b- . 

28. The alif appears to have been added by a later hand. 
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o~1) ~~ ~ ~ J~ v'; ~\ J~ ~I ~~I.r"'1 ~ 

~ ~I JlI J J..l::--l;;1 t..,JJI 29 ~ .;-lIJr t::-.~ 

30 J6:-J1 J c:::-.,...JI yl J JbJl 

JlI ~ ~ JlI J~ JlI ~I f_;;1\ f-; ~I OJ~ 

29 W" 
" ntten thus, for .!.l...; )1" 

30 W " • Jr-' " 
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, , ~, ~ ...... I·~ II -~I 
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457,460,484-85, 520n. 30, 531, 562 

YasavI, Khoja Abmad, 147 n. 180,251,372, 
460,471 n. 142,484 

Yay"iq, 193, 194n. 83, 196-97,343,399, 
468,482. See also Ural 

Yaylaq,88 
Yaylaq Khatun, 88 n. 44 
Yayqu, 197 
yayuchr, "birth spirit," 46 
YazdI, Sharaf ad-DIn CAlI, 102 n. 75, 192, 

336,338,344,354 n. 80 
Yazlcloglu CAlI, 251 
Yedisan, 352,448 
Yedishkul, 352, 448 
yeke qoruq, 183 
Yerpolat firaw, 419 n. 24,432 n. 37 
Yesem, 469 
yiltavar, 75 n. 10 
yog, yogh, 181 n. 40, 182 
Yomut, 463 
yosun, 108, 143 n. 169, 151 n. 194,226, 

260 
ysyakh, 211 n. 118 

Yuan-shih, 214-15, 217, 223, 256-58, 285 
Yughra, 126 n. 138 
Yumnaq MIrza, 394 n. 144 
Yurmafi, 472-73, 475-77, 498 
Yusuf (Mangh"it), 401, 404 
Yusuf SufI Qonghrat, 102 11. 75 

Zai river, 473-74 
zakiit, 207 
ZangI Ata, 101-2, 104, 372, 375-76, 377 

11. 122,460,485 
ziiwiyah, 131, 208, 421 11. 27 
Zemarchus, 258 
Zeus, 495 
Zhal1"ish and Bay"ish, 503 11. 17 
Zhirmul1skii, V. M., 415-18 
'liyii' al-qulub, 175,250 
ziyiirat, 477 
Zoroaster, 168 
Zoroastrian(ism), 28,495 
Zubdat al-athar, 273 11. 79 
Zubdat al-fikrah ff tiirfkh al-hi;rah (Rukn 

ad-DII1 Baybars al-Man~urI), 86, 88 
n. 43,112 n. 99 
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